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PREFACE. 


It was my intention to have accompanied this transla- 
tlon of the Brihad Aranyaka Upanishad with an intro- 
duction in the manner adopted in my translation of the 
minor Upanishads ; l)iit as the state of my health compels 
me to rest for a time from literary labours, and as I do 
not wish to delay any longer the publication of a work 
which has been several years in progress, I am obliged 
to forego my wishes on the sulyect, reserving for the 
future the publication of my views on this Upanishad in 
a separate form. 

I would only add here the reason which induced me 
to discontinue the translation of S'ankara’s commentary. 
At the commencement of the work I deemed it desirable 
to anglicise the commentary in order to assist the student 
in understanding so difficult an author as S'ankara ; this? 
I presume, has been accomplished by the portion I have 
translated in the first t\vo fasciculi, and it appeared to 
me useless to continue with the translation of the whole 
commentary, as it is cumbrous and generally adds nothing 
to the explanation of the text, an opinion which was 
also held by several of my Oriental friends in Europe. 
In the latter part of niy work, accordingly, I translated 
only such passages of the commentary as elucidate the 
text, and gave, generally in my own words, S'ankara’s 
prefatory remarks to the different Brahmanas, these 
rerfiarks being interesting for the vieWs expounded there- 
in as well as for the insight which they offer into the 
connexion of the various parts of this Upanishad. 
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SANKARA’S INTRODUCTION. 


Oin ! Salutation to Bratnha (or Bramlia) and the other Rishis, per^ 
lect in the trailitional knowledge of Bramha, whose names are eiinnie' 
rated in the lineage from teacher to teacher** Salutation to the relh 
gious instruetors.'f 

This h)itj‘:[, coinnientniT of the Vajasanevl Bramha Upanishad, ^Yhieh 
cornmenees ’with the words: “The dawn is the head of the sacrificial 
horsis" is eoni[»o-< d for the sake of those who wish to liberate them- 
selves from the world. ill order tliat the}’ ma} acijuire the knowdedge, that 
Bramha§ and the soul,' are the same, a knowledge, b}^ which the liuera- 
ficn from the cause of the world* * * § accomplished. This knowledge oi' 
Bramha is called U[»ani4i‘id, because it completely aniiiiiilates the 
world, together with its cause (ignorance) in such as jiossess tln.^ know- 
ledge ; for this is the me ailing of the word Sad,t proceded b} rpcini.| 
A work which treats on the same knowledge, is also called Upanishad. 

* Bramha Rishis arc the sages, who iii eoutmuous succession fiorn Bramha, 
lhamha, ParamCsti, \c. taught the knowledge of the uriiveisal soul. Tlicy are 
enumerated in the Vania Bramlia, u ^*arL of the [irescnt Upanishad. V. p 50:1, &e. 

t I’hc plural is lu*re the plural U niajostatis, mediiiiig the preceptor of Sankara 
\churya, %\hose naniC v^as Guvinda. 

t Brict it is called, ni coinpuriaou with the more voluminous commentary, called 
tlie Bhartri Pia])aneha Bha.Nhya. 

§ Bramha, the universal soul. 

li The*individual soul. According to the Vedantists the soul, independent of the 
body, is the substance v\hich is pure existence, knowV-'dge and bliss, and which 
must therefore not be confounded with its faculties, the .«!eui>e^, the mmd, intel- 
lect, SiC, 

The cauf.e of the world is ignorance. 

f Sad me .ns to destroy, or to go. 

X Upa means near, Ki expresses certamty. 

H 
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Introduetlon. 


The above-ineiitioned Upanishad, which contains (i chapters, is called 
Aranyaka, as being spoken in a desert, and Brihad (great) from its 
extent.* 

The connexion of this Upanishad with the ceremonial partf of the 
VSdas will now be mentioned. The whole Veda has the design to 
explain by what means objects of desire and aversion that cannot 
be proved by perce})tion or inference, may be obtained or removed ; for 
every man has naturally the wish to obtain objects of desire, and 
remove ol^jects of aversion. The \'eda has not to investigate objects 
of the senses, because the knowledge of what satisfies desires, or re- 
moves objects of aversion, is j)roduccd by ]»erc{‘j)tioti and iurerenee.J; 

Further, unless there is a knowledge of the existence of tlie soul in 
another life, there cannot he a wish to obtain or remove objects of d(‘- 
sire or aversion in a snhsetpient life ; this is clear from the conduct of 
those who§ do not admit any other desires but those, prompted by one’s 
own nature. In consequence the Yedaic science is founded on the 
knowledge of the existence of the soul, relative to a former life, and 
upon the special means by which objects of desire and aversion in 
another life may be obtained or removed. Tbe existence of tbe soul as 
inde])eudeut of the body, is evident from positive declarations of the 
Vedas, as shown by the following passages : ‘‘ This is the investigation 

* This Upanishad, besides the names of Yaj;isancyi Bramha Upanishad and 
Brihad Aranyaka Upanishad, bears also the denomination of Kaiiwa Upanishad. 

t The Vedas are divided in two parts, the first is the Kartna-kiinda, the ceremo- 
nial part, also Purva-kiinda, and treats on ceremonies, the second is the Jnana- 
kiinda, the part which contains knowledge, also named Uttara-kanda or posterior 
part, and unfolds the knowledge of Biamha or the universal soul. 

X The Mimansakas and Vedantia assert five kinds of evidence, viz. perception, in- 
ference, verbal communication, comparison and presumption. Some add also pri- 
vation. The Charvakas recognise but one, viz. perception. The followers of 
Kanada and those of Sugata (Buddha) acknowledge two, perception and iiifeience. 
The Sanchyas reckon three, including affirmation. The Naiyayicas, or followers of 
Gotama, count four, viz. the foregoing together with comparison. The Pralshakaras, 
as first observed, admit five. And the rest of the Mimansakas, in both schools, 
prior and later Miraansa, enumerate six. Col. M. E. Vol. I. pp. 303,304. lii our 
passage perception and inference include the other kinds of evidence. 

§ The Lokiiyatikas are here meant according to Ananda Giri. They do not ac- 
' knowledge tbe existence of the soul, independent of the body, and accordingly do 
not perform any actions relative to a future life. 
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ivhethcr after tlio death of man ihe soul esrists ; some assert, the soul 
exists ; the soul does not exist, assert others.” This is the commence- 
ment of one Vpamshad,'^ and it concludes with the words : it exists. f 

Another passage says : ‘‘ Some souls after death are horn (again) to 
obtain a body like animals, others arc changed into the condition of 
a trunk, according to their works, according to their knowledge of 
the Vedas.” J 

Another jiassage commences: It (the soul) is itself light, its kno\v« 
ledge and ceremonial w^orks follow it (in another life) ; man becomes 
holy by holy work.” 

Another passage which commeiices : I will tleclare”§. conehides 

with the w’ords : the soul is knowledge. 

The assertion, that the existence of the soul, as inrtependent of the 
hody, can he proved by perception, is not correct ; for there is a contra- 
dictory assertion of such who argne the contrary. 

For, if from j)creeptioii a knowledge of the exislence of the soul in 
connexion w-ith another body, could he derived, we should not be op- 
posed to the Lokiiyatikasil and Baud’Uias,* * * § who assert that the soul 

* See Katha UpanishaJ, I. 20. 

t K. U. VI. 13. 

I K. U. V. 6—7. 

§ Bribad AranyaKa U. p. 3t3, 

II The Char\akas (or Sunya\adis) so tiumcd from one of ihcir teachers, the IMimi 
Charvaka, From Vrishaspati they are calU-tl also Vai haspatyas. The aj>pcUation 
Sunyavaclis, implies the usM'rtcr of the untc-ilit y and cni})LiiieSh of the uniAoj teP, and 
another designation, Lokayata, e.\j)rcsses their adoption of rhe t^iul, that this be- 
ing is the Be-all of cxis-teurc : tliey were, in short, the advocates ot matei ialisoi and 
atheism, and have existed from a veiv remote pciiod,and still exist, as we shall hete- 
atter see. Wilson’s Seels of the Hindus, p. 15. 

They (the Charvakas) restrict to jiercention tiie only nu\nis of proof and source of 
knowledge. Others, ho\\ever, admit probability and t:adition. Col. M. E. VoL I. 
p. 403. Sadananda in the Vedanta Sura, calls up for rcfuiatiou no than four 
followers of Cluirvaka ; one maintaining, that the gross corporeal frame is identical 
with the soul, another that the corpoieal organs eonstitote the soul, a thud atfirming 
that the vital functions do so, a fourth inoisting, that the mind and the v^oul arc the 
same. "C M. E. pp. 403, 401. 

* Bauddhas, There are four sects among the followers of Buddha: 1. Tbe 
Madbyamicas, wdio maintain, that all is void. 2. The Ydgcielniias, who assert, that, 
except internal sensation or intelligence (Vijnjaua) all else is void. 3. Sautrauticas, 

B 2 
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Introdnction, 


does not exist. For with regard to objects of the senses, as for 
instance a pot, no contradiction takes place, as if one would assert the 
non-existence of a pot, although it is perceivexhhij the senses. If you 
bold, such contradiction may exist by referring to the well known topic 
of the trunk and the man, if the same object is taken by some for a 
trunk, by others for a man, we remind you of the fact, that all dispute 
ceases, whei^ the nature of the object has been ascertained. For there is 
no dispute about the nature of an object of the senses, for instance, of a 
trunk, when it has been ascertained by perception. The VahiHA'ikas'" 
on the other hand, although acknowdedging the 7, yet n'ject the 
opinion of the existence of the soul, iudej^eiulcnt of the internal body. 
Accordingly, since the soul is ditferent from any object of the senses, 
its existence cannot be proved by perception. 

Nor can it be proved by inference. If you say, that the Sruti apj)lies 
arguments in proving the existence of the soul, and that these argu- 
ments arc based upon perception, we do not admit this on the ground, 
that there is no j)(Tce])tion of the soul, relative to a former birtli. 
When, however, the existence of^he soul by the Veda is acknowledged, 
and also by common arguments, according to the meaning of the Veda, 
the followers of the Yeda, the Minvansakas and Tarkikas (or logi- 
cians), will substitute the fiction, as if the perception of the I and the 
arguments in accordance with the Vedas, were produced by their own 

They affirm the actual existence of external objects no less than of intcrnyl .sensa- 
tions. The exteiior objects to be known by immediate perception. 4. Vaibhahlukas, 
who agree with the latter, evcejit that they contend for a mediate appreheiibion of 
exterior objects, through images, or resembling ."orms, represented to the intellect. 
C. M. E. Vol. I. pp. 390,301. 

* Hence these Buddhists (the Sauti iintikas and Vaibhashikas, who believe, 
that objects cease to exist, when no longer perceived, they have but a brief dura- 
tion, like the flash of lightning, lasting no longer than the perception of them. 
Their identity is but momentary) are by their adversaries, the orthodox Hindus, 
designated as Purna— or Sarva — VainaA-ikas arguing total perishableness, v4iile the 
followers of Kanada, who acknowledge some of their categories to be eternal and 
invariable, and reckon only others transitory and changeable ; and wbo insist that 
identity ceases with any variation in the composition of the body, and that a cor- 
poreal frame, receiving nutriment and discharging excretions, undergoes continual 
change, and consequent eaily loss of identity, aie for that particular opinion, called 
AidhavainaAikas * arguing half perishableness.' Col. M. E. Vol. I. pp. 393, 391. 
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intellect, and hence say, that the soul is proved by perception and in- 
ference. 

The ceremonial part gf the Vedas is intended for the special instruc- 
tion of him, who with certainty knows that the soul exists, subject to 
transmigration, and who in consequence is anxious to avail himself of 
special means to obtain and remove objects of desire and aversion 
in connexion with another body. The ignorance, however,. with regard 
to the soul, which produces the wdsli to obtain what is desired, and to 
remove what is not desired, and which by its nature prides itself 
ill the feelings of self, dominion and possession, is not annihilated bij 
ceremonial u'oi'ls ; this can only be effected by the ojiposite knowledge 
of the identity of llramha with the individual soul. For as long as this 
ignorance is not annihilated, so long the ignorant soul, owing to passion, 
liatred and other natural faults, resulting from works, and owing to 
the transgreasiou of commands and prohibitions of the *SVustra, conti- 
nues to accuiiiulate by thoughts, w'ords and by the body, works which 
arc called unholy, and which are the causes of evil concerning events that 
fall within the senses as well as thai tvhich do not fall within them. 
All tliis is the result of the greater power of natural faults. Hence, in 
proporilon to the faults, transmigration ensues front the hifjhest state 
doirnu'ards to the low’cst state of inanimate matter. 

Sometimes the purification by means of the xSastra has a greater 
])Owcr. lienee the soul acquires by actions of mind, s])ecch and body 
a state which is called virtue, and which is the cause of good. This 
virtue is twofold — virtue resulting from knowledge and mere virtue. 
The reward of the latter is the obtaining of the world of the manes 
(Pitiis) and of other like worlds. Ihe I’cw^fird ot virtue, resulting from 
knowledge, is the obtaining of the w orld of the Dthas, and of other worlds, 
upwards to the world of Bramha. Thus it is said iii the SMvfi : sacrifi- 
cial works directed to Bramha, are preferable to works directed to the 
Devas. Also the Smriti* teaches : work, according to tlic Vedas, is 
twofold, (such as coiicerus active life, and such as refers to contem- 
plation ; the former satisfies desires, the latter abstains from tlicm 
through knowledge.) 

It lastly, virtue and vice are equally balanced in a person, he obtains 
the condition of man. Tims by tlie jiowcr of ignorance and othei 

* Maim. 12, 88. 
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innate faults, a soul has to transmigrate, in accordance with its virtue 
or vice, into worldly forms, ditferent in name, shape and works, from 
the state of the world of Bramha downwards to the condition of inani- 
mate matter. 

Thus this manifested world, subject to the connexion between cause 
and effect, w^as not manifested before its creation. This world which, 
like a sprcgit springs from seed, proceeds from ignorance, Avhich 
is placed as the result from works, from the performer and eff(‘cts 
upon the soul, is without beginning, is without end, is without reality.” 
To remove the ignorance of a person w^ho shows by reflections, as just 
described, his dissatisfaction with the world, the following Upanishad 
is commenced ; in order that he may obtain the knowledge of Bramha, 
which is opposite to that ignorance. 

The knowledge, however, of the ceremonies regarding the sacriflee of 
a horse, is required that those who are not fit to perform the horse- 
sacriflee may obtain hy this kno-wledge the same reward. 

If one hy such passages from the Sruti as the following : “ By kmnv- 
ledge or hy holy actions the mentioned reward may he obtained,'*^ and 

He wdio overcomes even this world,” would conclude, that the 
knowledge was only a kind of work, he w'ould he in error, first, because 
passages as such : wdio offers the sacrificial horse, and “ who know sf 
him thus,” leave it optional, ioperfonn that sacrifee either hy hnowledye 
or in reality ; secondly, because it (this knowledge) is also mentioned in 
the second part of the Sruti, which treats on knowledge ; thirdly, because 
also by other ceremonies a similar representation is made. Hence it 
follows, that from knowledge alone the reward of the horse-sacrifice is 
derived. The chief of all ceremonies, liow^ever, is the A,s\vamcdha, 
because its reward includes the universal and special state of lliranya 
Garbha.J 

* Viz. at the commeii cement of the Upanishad a description of the A^wamedua 
or horse-sacrifice, which does not pro])crly belong to it, is given for the object, that 
Brahmans and others may obtain by knowledge the reward of this sacrifice, w hi'di 
can in reality only be performed by kiims. 

t That is to say, who knows the saciifire of the horse to be an emblem of Prajapati. 

X The universal state is lliranya Garbha as soul of the universe, or fsw^ara, who 
rules all ; the special state is Hiranya Garbha as present in eveiy individual. Heie 
the special state means of course the state of a -special divinity. 
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Further at this commencement of the knowledge of Brahma, tJie 
‘ ceremony of the horse-sacrifice is described for the purpose to slum 
the worldly tendency of all sacrifices ; for its reward is shown as the 
devourer, which is death. 

If it be said that the regular* ceremonies have no w’orldly effect, we 
deny this on the authority of the Sruti, which enumerates the effects of 
all works. For every ceremony requires the assistance of a ^vife. When 
by such wishes as the following, may I have a wife,” which are 
ba^cd on our very nature, the connection of all ceremonies with ob- 
j(‘cts of desire, — moreover, as the ixwvard of the ceremonies to be 
performed by a son, the w^orld of the llishis or Devas, have been 
pointed out, the state of Iliranya Garbha wdll be showm as reward of 
the Jswamedha at the end of tliis chapter by the words : “ Tliis w'orld 
is threefold by name, form and work.” 

TJuis the world is the manifest effect from all actions. These three 
(names, forms and works) then w'crc before the origin of the world 
not manifested. Again they become manifest from the effects of 
the works of all living creatures, as‘*a tree s])rings from seed. This 
world, wdiiaii is at the same time manifest and not manifest, the 
object of ignorance, which is morpheus and amorpheus ; is for the sake 
of the ceremony, the performer and the effect, placed through igno- 
rance upon the soul by its semblance of it. Therefore the soul, although 
it is separate from the world, although in its nature it is without the 
distinction of name, form and work, although it is without duality, 
essentially eternal, pure, intelligent and blissful, is yet manifested by 
the difference of ceremony, performer, effect, and by other distinctions. 
Therefore as the erroneous conception of a rope as a snake is removed by 
a correct apprehension, so the knowledge of Bramha is commenced to 
annihilate the ignorance, the cause of desire and other faults, and also 
of works, of a person who is dissatisfied with this worlds which natu- 
rally represents the distinctions of ceremonial act, of the performer 
and of* the effect, and wdiich naturally applies causes and effects 
by such sentences, as ; this is so or so. In th\s the part, commencing 

* Regular ceremonies are such, which, if not performed, are causes of sin, and 
if performed, are no causes of merit, ceremonies which every Biuhman is bound to 
perform, as for instance the regular ceremonies, called Sandhya bandana. V. Ve- 
danta Sara. Calcutta Edition, p. 2. 
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with : “ The dawn is the head,” &c., is designed lor the knowledge of 
the horse sacrifice. The sacrifice is represented under the emblem of 
horse, on account of the eminence of the horse. The eminence again 
is derived from the sacrifice bearing its name, and from its being the 
represent ation of Prajiipati.* 

* The Aswaraedha and Purushamedha, celebrated in the manner directed by this 
Veda, (white Vajur V6da) are not leally saciifices of horses and men. In the first 
mentioned ceremony, six hundred and nine animals of various prescribed kinds, 
domestic and wild, including birds, fish, and reptiles, are made fast, the tame ones, to 
twenty-one posts, and the wild, in the intervals between the pillars ; and after cer 

tain prayers have been recited, the victims are let loose without injury 

This mode of performing the Aswamedha and Puiushamodha, as emblematic cere- 
monies, not as real sacrifices, is taught in tins Tkta and the interpretation is fully 

confirmed by the rituals, and by commentators on the Sanhita and B rah m ana 

The horse, which is the subject of the religious ceremony, called A&wamf.dha, is 
also avowedly an emblem of Viraj, or the piimeval and universal manifested being. 
Col. M. E. Vol. I. pp. 61, 62. 
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FIRST CHAPTER. 

First Brdmhana. 

Om ! The dawn in truth is the head of the sacrificial horse. 
The sun is the eye ; the wind the breath ; the fire, under the 
name Vai^wanara, the open mouth ; the 3^ear the body of the 
sacrificial horse. The heaven is the back ; the atmosphere the 
belly ; the earth the footstool (hoof) ; the quarters the sides ; the 
intermediate quarters the bones of the sides ; the seasons the 

The dawn is in truth, The dawn means here the hour of 

Bramha. “ In truth,” is said for the sake of reminding, and reminds of a 
well known time. ‘‘ Is the head,” from its being the principal time ; for 
the head is the principal part of the body. For the object of purifying the 
animal, representing in its members the various parts of the ceremonies, 
time and other conditions of the sacrifice are typified by the head and 
other parts. It is represented as Prajapati by giving it the emblems of 
Prajapati ; for the representation of the animal by time, the worlds and 
the divinities is its representation as Prajapati ; for this is the nature of 
Prajapati, as Vishnu and other deities are represented under the form 
of an image. ‘‘ The sun is the eye,” as nearest to the head, and as being 
the tutelary deity of the eye.* — The wind is the breath,” from its 
identity with it. “The mouth is fire, under the name of Vaiswanara 
Vawwdnara is the special name qf Agni, meaning, whose mouth is wide 
open. Agni is also the deity of the mouth. “ The year is the body,” 
viz. the year, as containing twelve or thirteen months. The year is the 
bodypf the members of time ; for the body is in the midst of the mem- 
bers, as the Sruti says. “ Of the sacrificial horse this is here repeated 
for the sake of connection, ‘^The heaven is theTback,” both being placed 
alike tibove. “The atmosphere the belly,” both being hollow. The 
earth the footstool. The quarters, although four, are the two sides, by 

* As the eye is nearest to the head, so the sun nearest to the dawn. This is the 
point of their resemblance. Ananda Giri. 
c 
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members ; the months, the half months, are the joints ; day and 
night the feet ; the constellations the bones ; the sky the mus- * 
cles ; the half digested food the sand ; the rivers arteries and 
veins ; the liver and spleen the mountains ; the herbs and trees the 
various kinds of hair. The sun, as long as he rises, is the fore- 
part of the body; the sun as long as he descends, is the hind 
part of thef body. The lightning is like yawning; the shak- 
ing of the members is like the rolling of the thunder ; the 
passing of urine is like the rain of the clouds ; its voice is like 
speech. 1. 

the similarity of both. This comparison is not improper for the reason, 
that the number of both is different ; for as the two sides of the horse 
are turned to all quarters, there is no fault in this comparison. ‘‘ The 
intermediate quarters,” viz, Agneyi (regent of the south-east), &c., the 
bones of the sides. ‘ The seasons are the members,” from the simila. 
rity of the parts of the year with the members of the body. “ The 
months and half months the joints,” from their similarity. Days 
and nights the feet” in plural number from the difference of days, as 
days of Prajdpati, of the Devas, of the Pitris, and of men. “ Feet,” 
because they proceed ; for the time as body proceeds with the days and 
nights, as with the feet of the horse. “ The constellations the bones,” 
from their similar wdiite colour. The sky,” meaning here the clouds 
of the sky, because the sky was formerly mentioned as the belly, are tlie 
muscles, from the similarity of both in oozing either water or blood. 

The half digested food the sand,” from the similarity of the separate 
parts. The rivers, “ arteries and veins,” because both ooze. “The liver 
and the spleen,” the mountains, viz. the two pieces of flesh to the right 
and left under the heart ; they are called " mountains” from their hard- 
ness and height. The herbs, small plants, the hair of the body ; the 
“ trees,” the hair of the head, according to their likeness. The suntrising 
until noon is the forepart of the horse above the navel ; the sun, descend- 
ing from the midst of his course, is the other half, the hips and loins, 
from their respective similarity. “ The lightning is like the yawning,” 
from the likeness of the mouth, when it suddenly opens, with the rend- 
ing of a cloud. “ The shaking of the members is like the rolling of 
thunder,” from the similarity of the sound.- “The passing of the urine” 
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The day is the Mahima, placed before the horse ; its birth- 
place is the eastern sea ; the night the other Mahima, which 
is placed behind the* horse; its birthplace is the western sea; 
these Mahimas are placed around the horse. The horse, 
under the name of Haya, carried the gods, under the name of 
Vaji the Gandharvas, under the name of Arva, Asurs, under the 
name of A^wa, men. The sea is its companion, the sea its 
birthplace. 2. 


is like the raining of the clouds — ^both sprinkle alike. The voice is like 
the neighing of the horse ; in this there is a natural likeness. 1 

The day,^^ &c., this is said in illustration of the golden and silver cups, 
called Mahima, which are placed before and behind the horse. The day 
is the golden cup, from the similar splendour of both. How is the day 
placed as the cup before the horse ? By its being an emblem of Praja- 
pati ; for Prajapati who is represented by A'ditya (the sun), &c. is de- 
signed by the day. In naming the horse, Prajapati is meant, as the 
lightning is manifest by manifesting a tree. The birthplace of the 
golden cup means here the place where it is kept. Thus the night 
represents the silver cup, from the likeness of the colour, or of the 
hind-part of the horse. Behind this horse, the cup, by name Mahima, 
is placed. Its birthplace is the western sea. Mahima means greatness ; 
for it show's the opulence of the horse, that the golden and silver cups 
are placed on either side. These cups, under the name of Maliima, 
are placed around the horse. The repetition is here made for the 
sake of praise, viz. the Mahimas, which have those distinctions, and 
the horse gifted with greatness. The same praise is intended by 
the words : ‘*The horse under the name of Ilaya.” Hay a is derived 
from the root Hinoti, the action of going, going in an eminent manner, 
unless it means a peculiar race. “It carries the gods,” means either it 
gaineji the condition of a god by its being the representation of Praja- 
pati, or it became the carrier of the gods. But is not the office of carrying 
a blame ? By no means ; for carrying is the nature of the horse, 
and as by this nature it acquires an eminence, as being connected 
with the gods and other superior beings, it is rather a praise. In 
the same manner the word Vaji and the other terms of the horse 
denote different races. The horse, under the name of Vaji, carried 
c 2 
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Second Brdmhana* 

There was not any thing here before : this was indeed en- 
veloped by death, who is voracity ; 

the Gandharvas, under the name of Arva the Asurs, under the 
name of A«wa men. The sea, which represents here the uniTersal 
soul, in its companion ; there is its dwelling place. The sea, its birth- 
place, the cause of its production. In this way the purified birth- 
place, or the purified dwelling-place is praised. In the waters is the 
birth-place of the horse, says the Smti ; thus the sea is its well known 
origin (2.) 

The origin of the fire, required for the performance of the horse-sacri- 
fice, will now be explained. As it is intended to describe the particulars 
of the fire with regard to the horse sacrificcy the birth of the fire is here 
introduced for its praise. 

“ There was not any thing here before.” Here,” in this universe, 
there was not any thing that could be distinguished by differences 
of name or shape. Before,” vi«. before the creation of the mind and 
other productions. 

‘Then was there not the universal void?* For this follows from the 
passage of the Sruti: “There was not any thing here,” which means there 
was neither an effect nor a cause. It follows also from the idea of 
production ; for suppose a pot be produced, consequently there is no ex- 
istence of the pot before its production.’ 

But hence does not follow the non-existence of the cause, as is evident 
from the lump of earth (from which the pot is produced ;) let it be 
granted, that there is no existence of a thing, the^ is not perceived ;t let 
therefore the effect not exist ; this, however, does not affect the exist- 
ence of the cause, as it can be perceived (before it produces the effect.) 

‘No, because before the production there is no perception whatever, 
either of cause or effect. If then non-perception, which is a negation, is 
the cause of the whole world, neither cause nor effect can be perceived 
before its creation ; therefore the negation of all (cause and effect) must 
be admitted.’ 

We deny this. First, because the Sruti declares : “ By death was this 

* This is the opinion of the Madhyamikas, one of the four sects of the Bauddhas. 
Vic^ep. 3. 

t As of an effect, which is not perceived, before it is produced by its cause. 
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indeed enveloped for if there was nothing to envelop, and nothing to be 
''enveloped, the Sruti could not say, this was indeed enveloped ; for there 
is no such a conception as the son of a barren woman, adorned with a 
sky-flower. And it is said, by death indeed was this enveloped ; there- 
fore, by the evidence of the Sruti, it follows both, that before the crea- 
tion of the world there was a cause which was enveloping, and that there 
was an efPect which was enveloped. We deny it secondly, by argument ; 
for we may know by inference existence of cause and effect before 
the production ; for if a real effect takes place, it must be produced by 
a real cause, and cannot be produced by an unreal cause. 

The existence of a cause of the world before its creation is argued in 
the same manner as the existence of the cause of a pot and of other 
productions. If you* argue the non-existence of the cause of the pot, 
&c. from the reason, that the pot could not be produced, unless the 
lump of eartlif and other similar ' things disappear, J we cannot agree, 
since earth and other substances are the real causes ; for earth, gold, 
&c. are the causes in the production of a pot, and not the peculiar shape 
of the lump, since, if there is not tile former, (earth,) there is not 
the latter, (the pot.) Namely, even if there is not a peculiar shape 
of the lump, the production of a pot and similar effects takes place from 
such substances alone, as earth, gold and similar causes. Therefore 
not the peculiar shape of the lump is the cause in the production of a 
pot. On the other hand, if there do not exist earth, gold and similar 
substances, the production of a pot, &c. does not take place ; consequently, 
earth, gold, &c. are the causes, not the peculiar shape of the lump ; for 
every cause, when producing an effect, produces this effect only by con- 
cealing (making disappear) its former effects, because it is impossible 
that from one and the same cause, at one and the same time, many 
effects should be derived. § 

* The opponent of course. 

t From which the pot is produced. 

t Viz* the opponent reasons in this way : If the effect (for instance, the pot) 
has no actual existence, the cause (the lump of earth) ioes also not exist. If the 
effect has actual existence, the cause (the lump of earth) has disappeared, i. e, 
exists no more. 

§ For instance. The shape of a lump of earth, from which a pot is to be made, 
must disappear in order that the production be possible. This shape, however, 
IS not the cause, but it is merely a former effect of the same cause, earth. 
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Nor does the cause disappear with its former effect : therefore the 
production of the pot by the disappearance of the lump, (which you say, 
is the cause) shows, that the lump is not the -cause. If you say, ‘ that 
before the production a cause does not exist, because, independent of 
the lump of earth, earth and other substances have no existence,’ we ob- 
ject ; for earth and other substances do not disappear with their former 
effects, but are yet found in the last productions, as in a pot, &c. 

If you maintain, ‘ that without the lump, the pot, &c., earth and other 
causes are not perceived,’ we deny this also, because, when a pot, &c. is 
produced, the lump, &c. has disappeared, while the earth and other 
real causes are there still remaining. If you say, ‘ that the connexion 
(between cause and effect) depends upon comparison,* and not upon the 
permanence of the cause (in the effect) ;’ we deny this also, for as the 
parts of earth that compose a lump, are found in a pot by mere per- 
ception, there is only a semblance of inference, and therefore comparison 
and other similar actions do not take place. 

Moreover the different mode of operation in perception and in infer- 
ence is not incompatible, because inference, which is always preceded by 
perception, would otherwise have nowhere a place to depend upon. 

If it be supposed, that ^ all has only a momentary existence, and ac- 
cordingly in a sentence : that is this, both terms refer only to a momen- 
tary existence,’ it follows, that the notion of that is dependent on the 
notion of another that, which is again dependent on another, so that 
there is no stability. It further follows, that the notion that is like 
this,” is also impossible, (the term ‘ this’ being dependent on a simi- 
lar series) hence the conclusion is unavoidable : there is no dependence 
whatsoever. The connection between the vwo notions of that and 
this is also impossible, because there is no subjectf to perceive them. 
If you say, ^ there is a connection between them by comparison,’ we 


* /S'ankara has omitted to give the argument of the opponent, which is based 
upon the supposition that the relation of cause and etFect can only be apprehended 
by comparison. Anaada ^iri supplies this as follows. All that exists is only mo- 
mentary ; but these modes (cause and effect) exist ; therefore they are momentary. 
If thus the momentary existence of all that exists, has been shown, and the relation 
of cause and effect depends upon comparison, delusion is unavoidable. 

t No sentient subject, no reasonable being, because it would be involved in the 
same eternal change. 
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object, because the mutual connexion of the notions of that and this 
rannot be understood. A.nd if there be no connection between one 
object and another object,,theideaof comparison cannot take place. 

‘ Granted, that there is no comparison, the notion of that is possi- 
ble.’ No, because, like the notion from comparison, the notions of that 
and this have no reference to any real object. ‘ Granted that all notions 
have no real object, what then V You must then admit that true as 
well as false notions refer to objects which are objects of nothing. If 
you lastly say, ^ this may be so,’ we contradict, because, if all notions are 
without object, you cannot form the idea of a false notion. Hence, 
your opinion, that the notion of that depends upon comparison, is not 
true, and we therefore conclude, that the real existence of the cause 
before the production is proved. 

This is also true with regard to the efPect, on the ground of its mani- 
festation. ‘ How is the existence of the effect before its production 
proved on the ground of Jits manifestation?’* 

Manifestation is the ground of this (effect) — hence manifestation means 
a perception dependent on a knowledge which is present ; for as in 
common life a pot and similar things, enveloped by darkness, become an 
object of knowledge, when the cause of enveloping has been removed by 
means of light, &c., and do therefore not disapprove their former exist- 
ence, so also we argue the existence of this world before its production ; 
for unless a pot exists, it cannot be perceived, even if the sun rises. 

^ It certainly is not perceived by you, unless it exists. For if produc- 
tions, as a pot, &c. do at any tiraef not exist, they are not perceived 


* The objection of the opponent, according to Ananda Giri, is, as follows : If 
you say, that an effect is proved by its manifestation, how does the existence of the 
effect follow from its manifestation ? for from the existence of the effect follows also 
its manifestation, and again you maintain, that the existence of the effect is based 
upon its manifestation. This is a false circle. — The answer of the V^dantist is ; 
The previous existence of an effect, which is not perceived, is proved by its mani- 
festation, which is perceived. There is therefore no false circle. The argument for 
the previous existence of an effect is based on this premise : All that is manifested, 
exists before its manifestation, as a pot enveloped by darkness. 

t Reference is here made to the past and future time ; for if, says Ananda Giri, an 
effect, that is destroyed, or that is to be, did exist like a present effect, it would be also 
perceived. This, however, is not the case, and therefore the argument is not 
correct. 
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by you, if the sun even rises. If the lump of earth is not at hand^ and no 
enveloping causes, as darkness, being present, the effect will not be 
perceived on the ground that it exists.’ 

We do not admit this, because there is a twofold kind of envelop- 
ing ; for things that envelop an effect, as a pot, &c. are twofold ; first, 
things which screen, as darkness, &c. when the earth and other 
substances are already manifested ; secondly, the modification of the 
parts of earth and other substances in the state of another effect as of a 
lump, &c., before the manifestation of the earth in the effect of a pot, 
&c. Accordingly, the perception of an effect, as a pot, although existing 
before its production, cannot take place, because it is enveloped (in another 
effect). The distinction, however according to the common ideas of 
destroyed, produced, existing, not existing, is merely the twofold distinc- 
tion of the ideas of manifestation and disappearance.* 

‘ This is improper, because the lump, the two halves of the pot,f &c. 
are different from any thing that envelops ; for any screen, as darkness, 
which envelops any production, as a pot, &c., appears something differ- 
ent from the pot and similar fixings, while the lump or the two halves 
do not appear different from the pot. Therefore your assertion, that a 
pot, which is in the state of a lump, or of the two halves, is not per- 
ceived, because it is enveloped, is improper, because it is different from 
the idea of enveloping.’ J 

* By the disappearance of the half, a pot is destroyed ; by removing the lump and 
other enveloping things, it is manifested ; its manifestation by means of a light, &c. 
is its existence ; its disappearance by means of the lump, &c. is its non-existence. 

f To understand the following, it is necessary to know that the usual way among 
the Hindus to make a pot is, first to form two separate parts, the Kapalas, the 
halves of the pot, and to join them afterwards in the middle. 

f This objection is based upon the supposition, that the thing, which is envelop- 
ing, is not identical with the thing, that is enveloped by it, as for instance darkness 
is not identical with any thing that is enveloped by it. Therefore, the opponent 
argues, the lump of earth cannot envelop a pot or any other production, because 
both (the lump and the pot) are identical. The refutation of this is twofold, 
according to a distinctiofi in the term identical, viz. the assertion that the enve- 
loping thing cannot be identical with the thing enveloped, means either, that it 
cannot be identical as to its appearence in space, &c. or not identical as to its 
cause. The first is refuted by the fact, that the contrary takes places, for instance : 
when milk and water are mixed, water, which is enveloped by milk, is perceived 
as one and the same with the milk, which could not be the case, if the thing that 
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We do not agree, for, on the one hand, milk and water (when mixed) 
and similar things, appear in an identical state, although the water and 
similar things are enveloped by milk, &c. On the other hand, if you 
say, that ‘ there is nothing which envelops, because the parts of a half 
that is ground to dust are contained in the pot,’ &c , we deny this ; 
for if the different parts are in another effect, there is evidently 
an enveloping. ‘ There must, however, be an effort to remove what 
envelops, because the pot and other effects, which are in the state 
of the lump or of the halves, are not perceived in consequence of 
their being enveloped, and accordingly a person, who is desirous of 
any production, as of a pot, must direct his effort to destroy 
what envelops it, and not to the production of the pot. This, how- 
ever, does not exist, and it is therefore improper to say, that there is no 
perception of a thing which exists, because it is enveloped.’ We deny 
this, because it is against the nile in practice ; for the manifestation of a 
pot, &c. docs not take place only by an effort to destroy obstacles, 
as is evident from the effort to produce a light, if a pot and other 
productions are enveloped in darkness. * If you say, ‘ that this is done to 
destroy darkness, viz . that the effort made to produce a light, is merely 
made to let darkness disappear, and if the darkness is destroyed, the 
pot is* manifest by itself ; for there is nothing (no obstacle to the sight) 
in the pot,’ we do not grant this, because the perception takes place, when 
the pot is manifested ; for as the manifested pot is pereeived by means 
of a light, so it is not before the light is employed. Tlierefore the light 
is not for the moans to destroy the darkness, but rather for tlie means 
of manifesting the pot, because the perception takes place by manifesta- 
tion. Sometimes there may be an effort also to destroy what envelops, 
as in the destruction of a screen, &c., but on this account it is not the 
rule. A person who wishes the manifestation of any thing, must make 
an effort to destroy all that envelops. 

This follows also from the success of a work, if do\ic in accordance 
with its rule. We said, that an effect, which abides in the cause, is an 

• 

envelops must be different from the thing that is enveloped. The second is refut- 
ed on the gioutid, that diffetent effects in one and the same cause are separated 
from each other, and do tht*reforc not dcstrov each other. — A. G. 

* That is to say. when the screen, daikncss, is removed, there ib no obstnele 
to its manifestation 
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obstacle to another effect. If then an effort is made to destroy an effect, 
which was before manifested, for instance a lump, or the two halves which 
were before concealed by the lump,* then is produced an effect which is 
called splitting or grinding, &c. A pot, which is enveloped by such 
effects, is not perceived, and requires therefore another effort ; 'hence 
a person who wdshes the manifestation of a pot, can only be successful, 
if the needful action of producing a pot is used by him. There- 
fore the effect exists even before its production. — This follows also 
from the distinction of the ideas of past and future. It is only 
reasonable, that the ideas of ‘‘ there was a pot” and there will be 
a pot,” like the* idea of there is a pot,” do not refer to an object 
that does not exist. — It also follows from the actions of any one, who is 
desirous of a future production ; for nobody would act with regard to a 
desire of things that have no existence. — It follows also from the truth 
of the knowledge of the Yogis, with regard to past and future eveiits. 
If a future pot were not an existing thing, divine knowledge, from imme- 
diate perception with regard to a future pot, would be false. \Vc do not 
take notice here of an effect, whicti is perceived at the present time ; for we 
granted before inference for the existence of an effect loMcli has heeriy or 
which is to be, — This also from the impossibility of the contrary. 

"When potters are engaged in the fabrication of a pot, it is evident by 
this j>roof that the pot is to be ; for if with any time the future existence 
of the pot is connected, then to connect with that time a not existing 
pot, is a contradiction ; for a pot, that is to exist, does not exist, means, it 
is not to exist ; it is the same, as if it bo said : This pot now before us 
does not exist. — Further, let potters be engaged in the fabrication of 
a pot, and let it be said, the pot does not exist before its production. 
If then the meaning of the word not existing^ is, that the pot does not 
exist in the same manner, as potters and other artisans, who are en- 
gaged in their work, exist, then there is no contradiction. Why not ? 
Because the pot exists in its own form, which is to exist ; for neither the 
existence of the lump, nor of the half, is the existence of the pot \ nor is 
their future existence ^he future existence of the pot. Taken in this 
view, when potters are engaged in malting a pot, there is no contradic- 
tion in the idea of a pot which does not exist before its production. If 

* That is to say, which were before in the state of the lump ; for this is a pre- 
vious effect of the same cause (earth). 
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you, however, prohibit the idea of the condition of the pot as a future 
production, there is a contradiction ; but you did not prohibit this ; 
for with every action fe not only existence or futurity connected (but 
also the past). Further, among the four privations,'^ the mutual 
privation with regard to the pot is perceived as something ditferent from 
the pot, as the negation of the pot may be for example cloth ; but it 
never can become the negation of a pot itself ; for the negation of a pot, 
for instance cloth which exists, is never something negative, but some- 
thing positive. If this is the case, then all the other negations, viz. ante- 
cedent negation, destruction and absolute negation, which may take place 
with regard to the pot, are something positive, different from the pot 
itself, because tney nave the same connection with it as the mutual nega- 
tion. In this manner refer all negations to something positive. If this is 
the case, the antecedent negation of the pot does not mean a negation of 
the pot itself before its production. Therefore if you say, ‘Hhe antece- 
dent negation of a pot,” *5^011 must acknowledge the (existence of the) pot 
itself, or you could not connect it with the genitive case (of the pot). If 
you say, ‘ it is connected with it by a rhetorical figure, as if one speaks of 
the hody of a stone figure,* yet, if you pronounce such a sentence as the 
negation of a pot, the connexion of the rhetorical negation is with the 
pot, and not with the nature of a pot (then the negation is only artificial 
negation and not the real negation of the pot.) If you say, ‘ that the nega- 
tion of a pot is something different from the })ot,* then we must refer you 
to the answer we have given before. 

Further, before the production of a pot, there cannot be a con- 
nection of the pot which does not exist with its cause which exists, 
which is, as if you would give horns to a hare, because the connection is 
always mutual. If you say, ‘ there is no fault in our case, because 
the connexion is only an accidental one,* we object, because even an 
accidental connexion cannot take place for elements, of which the one 

JL,- - 

* Negation or privation is of two sorts, universal and mutual. Universal nega- 
tion comprehends three species, antecedent, emergent and absolute. Antecedent 
privation is present negation of that which at a future time will be. Emergent 
negation*is destruction, or cessation of an effect. Absolute negation extends through’' 
all times, past, present and future. Mutual privation is difference. It is recipro- 
cal negation of identity, essence, or respective peculiarity. (Col, M. E, Vol. I. pp^ 
288 , 289 .) . '' 
D 2 
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For voracity is death. He created this niiiid, desiring ; May 
I have a soul. He went forth worshipping. From him when 
worshipping, the waters were produced.* He then reflected: 
To me, when worshipping, water (Ka) was produced. For 
the same reason fire obtained the name of Arka. Happiness 
is indeed produced for him, who in this manner knows the 
nature of Arka. (1.) 

exists, the other not exists ; for with regard to two elements that 
exist, either the necessary, or accidental connexion may take place ; 
but it does not take place for elements, of which the one exists, 
the other does not exist, or for elements, of which either does not exist. 
It is therefore proved, that the effect exists before its production. 
The Upanishad now explains the nature of death, by whom this (uni- 
verse) was enveloped by the words : 

“ Who is voracity,”* The desire to devour is voracity — this is death, 
for voracity is the true definitjon of death. By death then whose 
nature is voracity, this universe was enveloped. How is voracity death? 
The answer is ; “ For voracity is death.” The meaning of the word 
for” is, that the reason is well known ; for he who desires to devour, 
kills according to his voracity the living creatures. Consequently death 
is represented by voracity ; Voracity as a desire is a quality of the soul in 
its modification as intelligence ; therefore this Hiranya Garbha, in his 
modification as intelligence, is called death. By this death was this 
effect enveloped, as a pot and other productions are enveloped by 
earth in its modification as a lump. “ He c’-eated this mind the 
abovementioned death, by the desire to create the productions, after- 
wards to be specified, made the so-called mind, capable to reflect 
on his creation, viz. the internal sense which is possessed with the 
faculty to ascertain knowledge, and with other faculties. For what 
■purpose did he create the mind ? The answer is : “ May I have a soul,” 
may, by the soul, in its modification as mind, I have mind. Prajapati, 
possessed with mind by the manifestation of mind, having adored 
himself, said : I have succeeded. From him,” from Prajapati, ‘^when 
worshipping, the waters,” the element whose quality is taste, were 
produced,” as the embodied parts of his devotion, that is to say, 
he created the water after the production of the sky and the otlier two 

* Vid. p. 12. 
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Or the waters are Arka. The froth of the waters, which 
was there, became consistent. This became the earth. On 
the creation of this he*became fatigued. The splendour, the exu- 
dation of him, when he was fatigued, heated, was poured out as 
fire. (2.) 

elements,* as it accords with the authority of another passage of the Sru- 
ti, and the improbability of a reverse order of the creation. He then 
reflected, when worshipping, (Archate) water (Ka) was produced for me. 
For the same reason, that death was called Arka, Arka or the fire, in its 
connection with the sacrifice of A^wamedha, obtained the name of Arka ; 
for the second appellation of fire is Arka. The name of Arka, as de- 
rived from Arcliana, which means to wwship for one’s welfare, or as 
derived from its connection with water, denotes a quality of fire. To 
him who in this manner, as has been mentioned knows the nature of 
Arka, water, or happiness (the word Ka is used for both) is indeed, of 
a certainty, produced (1.) 

Or the waters are Arka.” Who is*again called Arka ? The waters, 
the embodied parts of the devotion, are Arka, as produced from Arka 
or fire. As it is said in the Sruti : And in the winters is placed the fire. 
But they are not directly called Arka, because this is the proper place to 
describe the fire, but not the water. And afterwards it is also said : This 
fire is Arka, The froth of the waters, which was there,” like the 
cream of curdled milk, ** became consistent ;” the froth of the waters, 
heated from within and without by the generative splendour, became 
consistent, became the earth.” The meaning is, that from these 
waters the mundane egg sprang forth. On this,” on the produc- 
tion of the earth, ‘‘ he,” death, Prajapati ‘‘ became fatigued ;” for every 
body, after the performance of work, gets fatigued, and it is the great 
work of Prajapati to create the earth. What does it mean that 
he got fatigued? From the body of Prajapati, when fatigued, 
heated, distressed, his creative splendour as exudation, his substance 
was poured out. Wliich is the fire that was pqiired out ? It is Praja- 
pati as the Biraj (who is throughout splendour) within the egg, the 
first-born, containing within himself the whole organism of productions. 
He is the first embodied soul, as it is said in the Smriti (2.) 


* Air and fire. Taittareya Upanishad. I. 2. 
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He made himself threefold, Aditya as the third, Vayii as the 
third. This life parted threefold. His eastern quarter is the 
head. The quarters on either side are the afms. Then his western 
quarter is the tail, the quarters on either side are the thighs, the 
south and north the flanks, the sky the back, the atmosphere 
the belly ; this earth the breast. This fire is placed in the 
waters ; for wheresoever one repairs, there he is placed. This 
results^from the knowledge of the wise. (3.) 


This Prajapati, when born, divided his own self, the organism of all 
productions, threefold. How threefold? besides Agni and Vayu, he 
made Aditya as the third to complete the number of three ; in the same 
manner, beside Agni and Aditya, Vayu as the third, and also, beside V ayu 
and Aditya, Agni as the third, according to their equal power to fill up 
the number of three. This Prajapati, the life of every individual in the 
world, was divided threefold according to the nature of Agni, Vayu, and 
Aditya, especially according to his own nature as death, without giving 
up the nature of Vir^j. This first-born fire, as Arka in its connection 
with the ceremony of the A^wamedha, this fire as Viraj, which is purified 
according to holy rite, is also represented under the symbol of a horse ; 
for, we said, the whole origin, as above mentioned, is narrated for his 
praise. Thus is his sacred origin. “ Ilis eastern quarter is the head,'* 
both being alike by their excellence. “ The quarters on either side,** viz. 
the quarters of Isa and of Agncyi, are the arms.” Then the western 
quarter of the fire is the tail,” viz. the part of the hip and loins, as being 
opposite to the front part. The quarters on either side,” viz. Vayu 
and the seasons, are the thighs,” bemg like to the corners of the back ; 

south and north the flanks,’* being like by their connexion with the 
two former quarters. “The heaven the back, the atmosphere the 
belly,’* as in the former description ; “this eaidh is the breast,” both 
being alike by their position downwards. “ This fire,” being like* Praja- 
pati, or the fire as the substance of the worlds and of the other created 
beings, “ is placed in the waters.” As another passage of the Sruti says : 
thus are all these worlds within the waters. “ For wheresoever any body 
repairs, there he is placed” there he gains his abode. Who ? He who 
thus knows the nature of the fire, which in the manner described is 
placed in the waters ; for this is the fruit of his knowledge. ( 3 .) 
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He desired : Let a second self of me be produced. By his 
mind he created speech, created union, viz. the devourer, death. 
The seed which thefe sprang forth, became the year. For 
the year was not before him ; he was conceived for the space of 
such time. After the time, which is contained within the space 
of a year, he created Jiim. When he was born, he opened his 
mouth against him. He cried. Thus was speech produced. (4.) 


lie desired” Who ? Death. He by himself, according to the suc- 
cessive order of creation of the water and the other elements, created 
himself within the egg, as the Virdj, as Agni, containing the organism of 
all productions. He also made himself threefold, as it was said. How was 
his activity, w'hile he created ? The ausw'er is : “ He,” death, “ desired.” 
What ? “ Let a second self of me,” a body, by which I am possessed with 
a body, “ be produced.”^ Having thus desired, he created, by his before 
created mind, speech, viz. speech representing the three Vedas ; he creat- 
ed the union of speech with the mind, jthat is to say, he reflected iu his 
mind on the creation of the three Vedas in their successive order. Wlio 1 
Death, represented by voracity, as it is said, death is represented by the 
desire to devour. This is here repeated, in order that it be not con- 
nected with another. “ The seed,” the generative seed both of know- 
ledge and ceremonies, the cause of all productions of Prajapati, the first 
embodied soul, which (seed) he perceived by his contemplation of the 
three Vedas, which there,” in that union, sprung forth, became” 
(being conceived in the form of an egg, after he had entered with this 
generative seed the water, which he had created in accordance with his 
recollection of its (the water’s) production in a former birth) the year.” 
This means, Prajapati, the framer of the period, called a year, became 
the year. “ For the year was not before him,” before Prajapati, 
the framer of the annual period. As long as the duration of a year 
IS, so Jong a time was Prajapati, the framer of the annual period, con- 
ceived. What did he do after the comj)letion of this time ? ‘"He created 
him” — which means, he broke the egg. When the babe, fire, the first em- 
bodied soul, was thus born, death in accordance with his voracity, 
“opened his mouth against him” to devour him, upon which the babe, 
according to his natural ignorance, got afraid and cried. “Thus was 
speech produced” the sound of speech produced. (4.) 
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He reflected: If I kill him^ I shall have only little food. 
On this reflection he created by that word in union with 
that soul all this whatsoever, the Rig, ‘the Yajur, the Saina 
Vedas, the metres, the sacrifices, mankind, the animals. 

He resolved to devour all that he had created in this man- 
ner ; for he eats all, therefore he has the name of Aditi. He 
is the eater of this whole universe, this whole universe is his 
food. He who thus knows him in his nature as Aditi, will obtain 
the reward of this knowledge. (5.) 

He reflected,^' When death saw the terrified babe crying in such a 
manner, he reflected : ‘‘ If I,” however desirous of eating, kill at any time 
this babe, I shall have only little food.” On this reflection he abstained 
from eating him ; for much food is required for eating a long time, not a 
little ; for by eating this boy, there will be only little food, as by the eating 
of the seed there will be want of corn. After having thus reflected on the 
necessity of abundant food, he ejreated by the union of the before-men- 
tioned threefold speech with the soul, the mind, the whole moveable and 
immoveable universe, all this whatsoever,” viz. the Rig, Yajur, Sama 
Vedas, the seven metres, viz. the Gayatri and others, the three kinds of 
Mantras, which are the parts of the body of the Stotra <S^astra, with their 
Gayatri and other metres, the sacrifices to be performed by Mantras, 
mankind, as the performer of sacrifices, and all the wild and domestic 
animals, necessary for the performance of the sacrifices. ^ How is it possi- 
ble, that he created by the threefold speech in its union with the mind, 
the Rig and the other Vedas when it was srM before, that he created 
them in this manner ?* There is no fault in this. The union, which 
the mind has with the three VMas, does not exist as manifested, 
and the creation is the manifestation of the existing Vedas by their ap- 
plication to ceremonies. ^ He,’ Prajapati, being thus aware of the increase 
of food, “ resolved to devour all that he had created,” all the actiops, the 
causes of actions and the effects of actions. Heath is therefore called 
Aditi, because he eats ah ; for Aditi is derived from Atti, lie eats. — Thus 
it is said in a Mantra : Aditi is the sky, he is the atmosphere, he is 
mother and father.” He is the devourer of the whole world, considered 
as his food, by being the universal soul ; otherwise lliere wt)ul(l l)e a 
contradiction ; for no individual can be the cater of the universe. There- 
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He desired : Let me perforin again the great sacrifice. He 
became fatigued. He performed penance. When he was 
fatigued, when he had performed penance, glory and power 
departed. Life is glory, power ; therefore, when life had depart- 
ed from his body, his body assumed a swollen appearance 5 
there was yet mind within his body. ( 6 .) 


fore he is the universal soul. This whole universe is his food.” 
Therefore it is consistent that all becomes his food, because he, as 
the universal soul, is the eater, — he, who in the aforesaid manner 
knows this state of Prajapati, death, or Aditi, viz. this state, accord- 
ing to which he eats every thing, will have such a reward. (5.) 

“ He desired,” this is said for the purpose to give the description of 
the horse and the horse-sacrifice. “ Let me perform again the great 
sacrifice.” The word again refers to his former birth ; Prajdpati made 
the sacrifice of a horse in his former birth. With this recollection 
became again at the commencement pf the present Kalpa.* Being 
impressed with the recollection of the ceremonies, the performer and the 
reward of the horse sacrifice, he desired : ‘‘ Let me again perform the great 
sacrifice,” and after he had thus desired the great work, he became 
fatigued like all other people. ‘‘He performed penance.” When he was 
fatigued, when he had performed penance, as in the former description,t 
glory and power departed. The explanation of the words glory and power 
is given in the Upanishad itself ; life, viz, the organs of sense, are glory, 
as being the cause of glory, for by the means of them renown is gained. 
In the same manner is power in this body ; for if life is extinguished, no 
glory, no power is possible. Therefore the organs of sense are like glory 
and power in this body ; thus that glory and power of life departed from 
his body. When the organs of sense, the cause of glory and power, had 
departed from the body of Prajapati, it presented the appearance of tur- 
gesencf ; and was unpurified. “ There was yet mind in his body,” al- 
though deserted by Prajapati, in the same manner as the mind dwells 
on a beloved object, however distant it may be. When he thus remained 
in the body as mind, what did he do ? ( 6 .) 

* Kalpa, a renovation of the universe, one of the great periods, from the reno- 
vation to the destruction of the’world. 

t Vide p. 24. 


£ 
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He desired : Let this my body be pure. Let me have a self by 
this body. Hence it became a horse^ because this became 
swollen. And because it became pure, therefore the ceremony 
gained the name of the Aswamedha. He who thus knows the 
A^wamedha, knows also him. 

He knows the Aswam^dha, who knows him in this manner. 
Having left it unrestrained, he considered himself as the 


The answer is : “ He desired.” What ? ‘‘ Let this my body be pure,” 
worthy of the sacrifice. ‘‘Let me have a self,” let me have a body by 
this body.” Thus he entered this body, “ Because this,” this body by 
my separation from it, destitute of glory and power, became swollen 
(A«wad) for this reason it became a horse (Aswa). Hence the name of 
horse (Aswa) is evidently intended for the praise of Prajapatiin this ce- 
remony. Further, “ because” that which was before impure (Amedhya) 
without glory and power, by his entering again “became pure” (Me- 
dhya,) worthy of sacrifice, “ thei^fore” the ceremony bearing the name of 
Aswamedha obtained the name of Aswamddha ; for the nature of the 
sacrifice is to have ceremonies, a performer and effects. This is like Pra- 
japati. That the horse, by which the sacrifice is accomplished, is to 
represent Prajapati, is evident from the words of the Sruti ; “ The 

dawn is the head of the sacrificial horse,” &c. 

The present passage, however: “He knows the A^wam^dha,” is 
commenced, in order that the worship of the sacrificial horse, as an emblem 
of Prajapati and also of the fire, as it has been described, both of which 
are equal as being the sacrifice and effect, shoi 'd be established. This 
view is obtained first, because in the former passage no verb, enjoining 
the action, is met with, and secondly because the rite (of the A^wamedha) 
requires such a verb.* “ He knows the A^wamcdha, who knows 
him,” viz. the horse and Arka in his nature as fire, in this manner, he 
knows the A^wamedha, none beside, wliich means, that it should there- 
fore be known in this manner. The Upanishad now explains, why Pra- 

c 

* Ananda Giri supplies here the defect in the argument ; for, says he, a verb en- 
joining the action, has been mentioned in the former passage by the words * He 
who knows the nature v>f Aditi.’ The rite or action which is by this established, he 
continues, refers, however, only to a worship of secondary order ; here on the con- 
trary, is the rule of the chief worship established. 
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horse. After a year he slaughtered it for his own sake, he 
gave up the animals to the gods. Therefore they slaughter the 
purified animal^ representing in its nature as Prajapati all deities. 
He is the Amamedha who shines. His body is the year. This 
fire is Arka. These worlds are parts of his self. They in such 
a manner are Arka and Aswamedha. They are again one 

japati is represented under the symbol of an animal. When Prajdpati had 
desired : ^ Let me again perform the great sacrifice/ and had represented 
himself under the emblem of a sacrificial animal, he considered himself 
as the horse which he left unrestrained, viz. without rein. After the 
completion of a year, he slaughtered it for his own sake,” by his nature 
as Prajapati representing all deities. He gave up the animals,” all the 
other animals, wild and domestic, according to the deities which they re- 
present, to the gods..” Because Prajapati considered himself as the 
horse, “ therefore” any other person, who, according to the beforemen- 
tioned manner, represents himself undei; the emblem of an animal, of the 
sacrificial horse, will thus think : Let me as the representative of all 
deities, being purified, slaughtered, be the divinity of myself. Let the 
other wild and domestic animals, according to the deities of which they 
are symbols, be slaughtered for the other divinities which are my parts.” 
In accordance with this, the priests slaughter at present the purified an- 
imal, which in its nature as Prajapati represents all deities. “ He is the 
A^wamMha who shines.” He who is thus the sacrifice which is per- 
formed by the means of animals, is also described as the viable reward, 
in the words : He is the A^wamedha.” Who? He who shines,” 
viz. Savitri (the sun) who manifests the world by his splendour. His 
body,” viz. the body of him who is at the same time the reward and 
the sacrifice, is the year,” because his revolution is performed within 
a year.* And because the sacrifice which represents him, is only per- 
form^! by means of fire, the reward is described by the symbol of the 
sacrifice. This terrestrial fire, Arka, is the cause of performing the 
sacrifice. “ These worlds,” these three worlSs, are parts of his 
self,” of the body of this Arka, which is called Chiti, when applied 
at the sacrifice. Thus it was before said : His eastern quarter,”f &c. 

♦ The sacrifice is also performed in the space of a year. 

t Page 22. 
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divinity, death. He thus conquers the second death. Deatli 
does not obtain him. Death becomes his soul. He becomes 
one of those deities. 7- 

They,” the fire and Aditya, “in such a manner,” as they are describ- 
ed, “ are Arka and A^wamedlia,” the sacrifice and the reward. Arka, the 
terrestrial fire, as the visible action, is therefore described as like the 
sacrifice, since the sacrifice is accomplished by fire. And because the 
reward (Savitri) is the effect of the sacrifice, it (the reward) is described 
by the emblem of the sacrifice. Therefore it is said, Aditya is the 
A^amedha. “ They,” cause and effect, sacrifice and reward, Agni and 
Aditya, “ are again one divinity.” * This is death. Being before also 
one, he was divided to correspond to the division into sacrifice, per- 
former and effect, as it was said : “ He divided himself threefold.”f He 
becomes again in the time, when the ceremonies are accomplished, one 
divinity, viz. death representing the reward. Whosoever again knows 
him, the A^am^dha, death, as»one deity in this manner : — I am thus 
death, the A^wamedha, one deity ; the state of this is gained by me as 
being like the horse and the fire, — “ he conquers the second death,” that 
is to say, once having died, he is not born again for the second death. 
Doubting, whether death, although conquered, would still not get him 
again, it is said: “Death does not obtain him.” Why? “Death 
becomes his soul,” the soul of him who knows death in this manner. 
Or, death being thus the reward, “he becomes one of those deities.”! 
This is his reward. 

* Life, according to Ananda Giri. 

t Page 22 

% Savitri and Arka (sun and fire.) 
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Third Bramhana Udgitha^ Brdhmana, 

Twofold indeed is the offspring of Pnijapati, the gods and 


What is the connexion of the words : “ Two-fold indeed is the off- 
spring of Prajapati The highest reward of ceremonial works, accom- 
panied with knowledge, has been mentioned, viz. the state of death 
is the reward of the Aswamedha. Therefore the Udgitha Bramhana is 
now commenced to expound, from whencef the origin of ceremonial 
works and knowledge which lead to a state identical with death, is de- 
rived. 

If it should be said : " The state of death has been before declared as 
the reward of the beforementioned knowledge and ceremonies. J Now it 
will be asserted, that the reward of the knowledge and the ceremonies of 
the Udgitha is to overcome the condition of death. Therefore, since 
the reward is different, it is of no use to explain the origin of the former 
ceremonies and knowledge.’ * * * § 

We answer, there is no fault in this ; for as the reward of the Udgi- 
tha is the condition of Agni or Aditya, it is the same reward which has 
been mentioned for the former ceremonies and knowledge in the words : 
“ He becomes one of those deities.” ‘ Is it then not contradictory to 
say, that he overcomes death ?’§ No, because the overcoming of death 
means here to be liberated from the contact of innate sin. 

To explain the meaning of the questions : Who is that death which 
is the contact with innate sin ? Whence is his origin ? By whom is 
he overcome and how? a narrative is given, commencing with the 
words : ‘‘ Two-fold indeed.” The word indeed” is used to remind of 

* The Udgitha, a part of the Sama Veda (second chapter) is a kind of song, 
commencing with the mystic syllable Om, which the priest called Udgata, sings 
at the^Soma Yaga. The S6ma Yaga is the general name for seven distinct rites, 
Ti 2 . Agni Stdma, Atyagni Stoma, Ukthya, Shdra^i, Vajapfea Ateratra and Aptoryama, 
where the Soma, or moon-plant juice is offered. Gth Chap, of A^walayana^s Sutras. 

t This source of all ceremonies and knowledge is the all-pervading life, as de- 
scribed in this Bramhana. 

X As reward of the Aswamedha, performed either symbolically, or in reality, 

§ Viz. he who performs the Udgitha, overcomes death, while the reward of the 
Aswamedha has been stated as death. 
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the demons.* Therefore the gods are thus few in number, the 
demons many. They rivalled in these worlds. The gods of a 

a former state, viz. it reminds of the state of the present Prajapati in 
his former birth. “ The offspring of Prajapati,” means his offspring 
in a former birth. Who are “ the gods and the demons ?” The 
organsf of Prajapati, speech and the others. How again is the divine 
and demoniacal nature of the offspring ? The answer is : The gods 
(Deva) who derive their name from manifesting (Dyotana) are such as 
are dedicated to knowledge and works, in accordance with the SUstras ; 
the demons (Asura) as are dedicated to works and knowledge, the necessi- 
ty of which is visible, in accordance with natural perception and inference. 
They are different from the gods or Suras, because they are satisfied 
within their own life,:]; and also because the knowledge and works of 
the demons are directed to visible wants. Therefore the gods are 

thus few in number, the demons many for the desire of the organs to 
act in accordance with natural knowledge and works is stronger than 
the desire to act in accordance with knowledge and works, derived from 
the iS'astras, because the necessity of the former is evident. Therefore 
the number of the gods is less, because the desire to act in accordance 
with the 5astras, is less strong ; for it can only be accomplished by 
excessive exertion. “ They,” the gods and the demons, being alike the 
parts of the body of Prajapati, rivalled with each other for the sake of 
the enjoyment of these worlds, which may be obtained by actions and 
knowledge either in accordance with one’s own nature, or in accordance 
with the Sdstras. The contest is for victory or defeat, of the nature 
of the gods or demons. Sometimes the nature of the organs in 
accordance with knowledge and works derived from the <Sastras, is vic- 
torious. When it has the ascendancy, then the demoniacal power of 

* The same narrative, which here is given at the commencement of the Udgitha 
to show the power of life and its unity with the supreme soul, occurs in the Chan- 
dogya Upanishad, first Adhyaya, first Praputhaka, where it is also used as an intro- 
duction to the Udgitha. 

t I remind here, that the' number of organs, according to the Vddanta, is eleven, 
viz. the five organs of sense, sight, &c., five organs of action, speech, the hand, &c., 
and the internal organ, the mind. Here, however, the organs of Prajapati, refer 
only to speech, smell, sight, hearing and mind, viz. to those which are required for 
the performance of the Udgitha. 

I Asu here in ihe sense of vital air, life ; it means also fire, reflection. 
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truth spoke. Let us now in this sacrifice overcome the demons 
the Udgitha. 

• 

the organs which refers to visible wants, and proceeds from knowledge 
and works in accordance with perception and inference, is defeated. 
This is the victory of the gods, and the defeat of the demons. Some- 
times the reverse takes place, the nature of the gods is defeated, that of 
the demons is victorious. When the gods are victorious, then, by the 
prevalence of virtue, an ascension ensues up to the obtaining of the 
state of Prajapati. When the demons are victorious, then, by the pre- 
valence of vice, a descension ensues down to the state of inanimate 
matter. Wlien both are alike, then the state of man is obtained. The 
gods,” who by their own small number and the greater number of the 
demons, were defeated by them, of a truth spoke : Let us in this 
sacrifice,” viz. the Jyoti-Stoma,* “overcome the demons by the 
Udgitha,” by taking refuge to the agent of the rite, called Udgitha. 
By defeating the demons, we shall obtain our own divine nature, as 
manifested by the ^astras. Thus they spoke to each other. 

To take refuge to the nature of the agent of the rite, called Udgitha, 
knowledge and works are required. The work consists in the recital of 
some (afterwards to be mentioned) Mantras, and will be established by 
such passages of the l^ajur as : “Let him recite those Mantras.” The 
knowledge will now be determined. 

^ But is this not rather Arthavada,t as concluding the rite of reciting 
♦ The Agnistoma is a modification of the Jydtistdma, a sacrifice, offered by a 
person who is desirous of obtaining the enjoyment of heaven. The time of the sa- 
crifice is the spring season. The performer is a brahman who has read the Vedas, 
and entertains the sacred fire. The offering is the Soma (moon-plant) juice, and 
the deities to whom the offering is made, are Indra, Vaju, &c. The number of 
priests required to perform the rites, is sixteen, viz. four Hotas (?rho read the Man- 
tras of the Rig Veda), the same number of Adhwaryus (who recite the Mantras of 
the Yajur Veda), of Bramhas (who superintend and direct the rites of the sacrifice), 
and of\Jdgatas (who sing the Mantras of the Sama Veda.) Each of the priests of 
the four divisions has again a separate name and office.^ The ceremonies continue 
for five d^ys. /Sabda Kalpa Druma. 

t A kind of praise. The opponent reasons in this way. The Udgitha is Artha- 
vada, a kind of praise, and accordingly not knowledge ; for praise of the deities 
does not contain a true knowledge of their nature and qualities, because it is merely 
offered for the purpose to make them* propitious. A. G. 
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the Abhyaroha,* than an attempt to define knowledge?’ No, because 
it is said in the Sruti ; “ He who thus knows.” ‘ But then it has the 
object to establish the rite of Udgitha, because^in the topic of Udgitha 
it is authorized by the ancient narrative, commencing with the words : 
Two-fold indeed is the offspring of Prajapati,’ No, because it does not 
belong to this subject ; further, because the Udgitha is established in 
another place ;f further, because the rite of reciting the Abhyaroha is 
applied in two ceremonies, J and is therefore not invariable ; further, 
because the knowledge must be applied by a person who is perfect in 
his knowledge, and is declared invariable ; further, because the Sruti 
says : He who overcomes this world,” &c., further, because life 

is declared pure, speech and the other organs impure ; for if life 
were no object of worship, it could not have been declared pure, 
nor speech, and the other organs which are mentioned in the same 
passage with life, impure ; for by the reproof of speech, &c. the praise 
of the principal life is evident, as it was also intended. Lastly, because 
such and similar rewards are declared as : He who overcomes death, 
gets resplendent ; for a state which resembles that life, for instance the 
state of the goddess of speech, when like Agni, is the reward. 

* Let then the worship of life be granted, but no purity and similar 
qualities. If you say, this purity, &c. follows also from the Sruti, we 
reply : it does not, because, as assigned in the act of worship, it is evi- 
dently intended as praise.’ (Arthavada.) 

We do not admit this ; for, as in common life, by acquiring an 
object that is not contrary to our wishes, we acquire happiness ; for 
in common life a person who obtains an object that is not contrary 

* Some Mantras of the Yajur Vuda, recited by a person who is desirous of ob- 
taining a divine state, as Ananda Giri explains : Devabhavam an^na ardhati, iti 
Abhyardha. 

t In the Karma Kanda. — A. G. 

t There are two classes of ceremonies, the Havir Yaga, (Havir, a hind of oblation, 
usuaUy clarified butter.— Diet.) including seven distinct ceremonies, viz. 
Agnyadhan, Darsapaurna Masa, Chatur Masya, Pariiu Bandana, &;c., and the 
Soma Yaga, also including seven classes of rites, which have been mentioned before 
(page 29). The rite of the Udgftha, which is performed by the Udgata, is only per- 
formed in the Soma Yaga, while the Abhyaroha is included in either of the two 
classes. On this account it is said, the Abhyaroha, as occurring in two places, 
is variable, a id is therefore no object of knowledge, as the Udgitha is. 
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to his ivislies, gets his desire, or he turns from the undesired object ; 
but this is not the case by obtaining an object, contrary to our desires. 
Thus in our case also, by obtaining an object in accordance with the 
words of the Sruti, we evidently obtain happiness, not otherwise. More- 
over, there is no proof against the truth of the object of knowledge, 
arising from the word, which is mentioned for the s/ike of worship. Nor 
is there stated any impediment of the said knowledge. Therefore by 
proving, that we have acquired happiness, we also acquire the truth of 
the object of knowledge ; otherwise we evidently acquire an unreal object ; 
for he who in common life acquires an object, contrary to his idea, for 
instance, a trunk instead of a man, or an enemy instead of a friend, has 
evidently obtained something unreal. If in this wag, the notions of the 
soul, of Tswara,* and of the gods in accordance with the Sruti, were not 
true, then we should obtain by the iSastra something illusive. If this 
were the case, it would be known, as in common life : but this is not 
admitted. 

* This is not true, because Bramha is represented by differences of 
name, form, &c. ; but such distinctions are evidently excluded from the 
nature of Brarnha. In this perception of Bramhaf the ^astra is guilty 
of the same contradiction, as if a man is perceived as a trunk. There- 
fore we deny that with your obtaining the truth by the >S'astra, you also 
obtain happiness. 

We do not admit this argument, on the ground that here is the same 
distinction, as it is with regard to an image. For your assertion, that 
the perception of Bramha by such distinctions, as name, form, which 
are excluded from the nature of Bramha, &c., is in the same way con- 
tradictory, as if a man is perceived as a trunk, is not right. Why 
not ? Because by the distinctions of Bramha, who cannot be perceived 
by name, form and other properties ; the perception of Bramha by name, 
form, &c., is established in the same way, as the perception of Vish- 
nu by an image and similar things. The perception by name, form, 
&c. is,*like the image, a mere appliance ; for Bramha is by no means 
name, form, &c. The perception of Bramha by such distinctions, as 
name, form, &c. is by no means in the same way contradictory, as if a 
trunk, before it is ascertained as such, is perceived as a man. 

* fswara, the supreme ruler. The soul, in which the universality of ignorance, or 
of iincunsciousness, is inherent, and which has the attributes of otuoiscience, omni- 
potei^e . . , which is the cause of the world, is the universal ruler, Vedanta Sara, p. 5. 

t That is to say, if Branaha is perceived, or comprehended by such distinctions. 
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If you say, ^ that there is only a perception of Bramha, but Braniha 
himself does not exist j for the perception of Bvamlia hy name, form 
&c. is just like the representation of Vishnu and other gods by an 
image, or of the forefathers by a Bramhan,’* we object ; for the Big 
and the other Vedas are represented under the form of the earth and other 
substances, that is to say, they are represented under the form of sub- 
stances that really exist. Consequently, as the representation of Bramha, 
Tswara, &:c. under name, form, &c., is the same with that just mentioned, 
the reality of Bramha, Tswara, &c. is proved. Hence also follows the ob- 
jective reality of all those modes of perception, by which Vishnu and 
other gods are represented by images, or the forefathers by Bramhans. 

This (the existence of Bramha, Iswara, &c.) follows also from the 
necessity, that every thing that is derived, depends upon the thing 
from whicli it is derived ; for as in the five fires**" the fire is only some- 
thing derived, and hence proves the existence of an underived fire, so is 
the nature of Bramha in its distinctions of name, form, etc. only some- 
thing derived, and hence proves the existence of an underived Bramha. 

This follows also from the fact, that there is no difference between 
the passages of the Sruti referring to ceremonies, and those referring 
to knowledge ; for as the ceremonies of the Dar^apaurna Masa have 
their peculiar reward, their special rites, and a disposal of their parts 
in a certain order, and as by means of this a transcendent thing which 
cannot be proved by perception or inference, is taught in its true nature 
by sentences of the Veda, so also such beings, as the supreme soul, 
I'swara, the gods, &:c., who by their nature exclude the idea of corporeal 
composition, who overcome death, and who have these and other dis- 
tinctions, are taught by sentences of the Veda, that is to say, by proofs 
different from perception and inference, and it is therefore right that 
they should be true. 

Nor is there a difference in passages of the Sruti referring to cere- 
monies, and in such referring to knowledge, as to the formation of the 
true notion of them. 

Likewise is the notien (Buddhi) whose object is the supreme soul 
and the like substances, neither indefinite nor contradictory. If you 
say ; ' This is improper, on the ground that knowledge is no object of 

^ The Bramhan who eats at the Sraddha the food intended for the manes, is a 
representati'.e of them. 

f Here the Vedaic fires, by which the ceremonies the householder has to perform, 
are aocomplished. 
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ceremonial practice. We may grant, that any rite which has the three 
parts above mentioned,* although it is beyond common evidence, may 
be communicated by ceremonial practice through sentences, explaining 
the ceremonies ; but it is not so with the knowledge of the supreme soul, 
Tswara and other substances, in which there is no possible object of 
ceremonial practice. Therefore the part of the Sruti explaining cere- 
monies, and the part referring to knowledge, have nothing in common.*/ 

We do not admit this, on the ground that knowledge has objective 
reality ; for the truth of that knowledge does not depend on its possi- 
bility to become an object of ceremonial practice, the rites of which 
have those three parts, and can be performed, — but on its possibility to 
be obtained by proof. Nor has a notion, whose object is that know- 
ledge, reality, because it can become an object of practice, but because 
it can be derived from sentences of the Vedas. 

If you say : ‘ Admitting the truth of the substance (Bramha) ob- 
tained by sentences of the Vedas, it is either an object of ceremonial 
practise, or it is not so. If it is such an object, it can be practised ; if 
otherwise, it cannot be practised. As an object of practice, however, it 
is not proved by the evidence of sentences ; for there is no connexion of 
words with a sentence, unless there is a ceremonial practice. On the 
other hand, if it is an object of practice, there is also a connexion of 
words for the sake of the ceremonies. Therefore a sentence, dependent 
on practice, may be proved, as for instance : This in this manner is by 
this person to be performed ; but words, as, this, by this, thus, how 
many so ever you may string together, would never form a sentence, 
unless they be connected with such as : let do, may be done, &c. 
Therefore the supreme soul, fswara, etc. cannot be proved by sentences. 
And if you say, it can be proved by the meauing of the words, we 
reply, that in this case another kind of proof is necessary. f Therefore 
this Bramha does not exist.* 

* These three parts aie; special reward, special rites, and special arrangement, 

t I believe this to be the correct translation of the above passage, and the sense 
would be as follows ; If you assume, that the supreme snbstance can be proved by 
the meaning of the words (Padartha, the single words, in distinction from the whole 
sentence, Vakya) you have abandoned your argument, which was, that it should be 
proved by the Vedas ; for the meaning of words or ideas does not depend upon 
the V^das, but upon their own contents, and requires therefore an investigation, 
different from the present. 

r 2 
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and other faults ; for as ceremonies whose object is a special desire^ as 
those of the Dar^a Paurna Masa, are commanded on behalf of a person 
who is tainted by the fault of desiring heaven, &c. so are the regular cere- 
monies enjoined on behalf of a person who is stained by the fault of 
ignorance, the cause of all unreality, stained by love and hatred, &c. 
in obtaining the good and avoiding the evil, in accordance with the 
impressions of ignorance, and who is anxious to obtain the good and 
avoid the evil of his indiscriminate desires, caused by love and hatred ; 
hence they (the regular ceremonies) do not merely refer to the Sastras. 
Nor can it be ascertained, whether the Agnihotra, Ba^a Paurna Mdsa, 
Chatur Masya, Pasii Bandha and Soma, are by their own nature 
regular ceremonies, or ceremonies, whose object is a special desire ; 
for their reference to desire only arises, when they have found an agent, 
who is tainted with the desire of heaven, &c. Therefore the regular 
ceremonies behoof to one who is tainted with the blame of ignorance, 
&c., and who is desirous to obtain the good and to avoid the evil, 
pointed out to him by the promptings of his own nature. On the 
other hand, for one who has* the true knowledge of the supreme 
soul, no action is found to be commanded, except the subduing 
of his desires ; for by the annihilation of the knowledge concerning 
all other motives, as ceremonies, causes, divinities, &c. the knowledge 
of the soul is established. And the knowledge with regard to 
actions, performer, &c. being once annihilated, there docs not arise 
a desire of any action, because this only takes place, if preceded 
by a knowledge of a special action, a special motive, &c. ; for there 
is no time to engage into actions for him w^ o has the firm idea of 
Bramha, removed as it is from all notions of space, time, extension, 
duality, &c. 

If you say ^ there is the same time, as if one is about to eat,’ we 
deny this ; there is no necessity to engage in eating, &c., all which acts 
are only necessary in consequence of ignorance and other faults ; for if 
an action is sometimes performed, and sometimes not, it cannot be 
called a regular action fihat has been fixed according to a rule. Because 
eating and other actions are merely done in consequence of faults, there 
is no certain rule for them, as there is no certain rule for desires and 
their objects, faults being sometimes prevalent, sometimes subdued. 
Hence, however, does not follow any uncertidnty for regular actions. 
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The gods then said to speech : Do thou for our sake sing 
the Udgitha.” Speech, with the words : Let it be so/^ sang the 

because time and other circumstances have been fixed for them by the 
iS'astra. 

If you lastly say, 'even granted, that faults, &c. are the mediate cause 
of actions, (as eating, &c.) still there may have been fixed a time to 
engage in such actions, as eating, as according to the command of the 
Sistm for ceremonies like the Agni Hdtra, the times of morning and 
evening are appointed ,* — we do not agree, because rule and action can- 
not be substituted for each other, viz. a rule is no action, and an action 
no rule, — ^lienee no objection remains against the supposition of 
knowledge. Consequently, in accordance with the rule of true know- 
ledge of the supreme soul, which (knowledge) has the power to destroy 
its contrary knowledge of extension, duality, &c., the reality of the rule 
by which all actions arc forbidden, is established ; for the absence of 
any engagement in actions is the same, as if there were a prohibition. 
Therefore as the prohibitory regulation of the ^S^astra is proved, so also 
the supreme soul, as produced by the ^Sastra, and as the sole object of 
the Sdstra, has been proved. 1. 

“The gods then,” after having thus considered, said to Speech, 
to the tutelary goddess of speech ; “Do thou for our sake sing the 
Udgitha,” perform the ceremony of Udgitha ; for they considered the 
ceremony of the Udgitha to be performed by the goddess of speech, and 
moreover by Mantras like this; “Do thou lead us from evil to good,** 
her as the goddess called Japamantra. In this ceremony, speech and 
the other organs are pointed out as the agents of internal worship and 
external rites. For what reason ?* Because their own objects and all in- 

* In assigning devotion and rites to the agency of speech and the other organs, 
an objection may be made, on the ground that all agency depends according to the 
^astra upon the soul. If this is tiie case, it depends either on the supreme soul, 
or upoli the soul in its modification as life. Not on the first ; for agency, &c, 
depending upon speech and other organs to which active power must be ascribed ; 
cannot be. assigned to the soul, which, considered in itself, is wholly without such a 
power. Moreover, all activity is the effect of ignorance, which is totally opposed to 
the supreme soul. Not on the second, because life is only the general idea of the 
senses, and has therefore in reality no agency. Hence it is correct to assign agency 
and similar notions to the active senses. A. G. 
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Udgitha for them. She sang to the gods all the enjoyment that 
is in speech. That she speaks well^ is for herself. 

tercourse concerning knowledge and ceremonies, are in truth only possi- 
ble by their agency ; for by the passage in the sixth chapter* o/* this Upa- 
nishad, “it thinks as it were,” “ it proceeds as it were,” it is evidently 
declared, that the soul has no agency. In the end of this chapter also 
it will be proved, that these three, name, form and action, as resulting 
from work, performer and effect, in their unmanifested state, are the ob- 
ject of ignorance. That, however, which is different from all unmanifested 
things, and which bears the name of the supreme soul, and is without 
name, form and work, will by such negations, as : it is not this, it is not 
this, &c.,be proved as something distinct, to be comprehended under a dif- 
ferent notion. But the mundane soulf the existence of which, as arising 
from all the senses considered as one, is only a fiction, is plainly showm 
as arising from those senses, considered as one, by such passages as : 
“ Arising from these elements it is also destroyed with them.” There- 
fore it is right to assign to speech and the other senses the reward, 
obtained by their being the agents of knowledge and ceremonies. 

Speech, being addressed by the gods, with the words : Let it be so, 
performed for them, for the sake of their imploration, the Udgitha. 
Which is again the special work which speech by the ceremony of 

^ Vide 6ih chapter, 2d Bramhana, 7th Khandika. 

t There are, according to the Vedanta, four sheaths or cases of the soul. The 
first is the intelligent case (Vijnanamaya K6sa) and is formed by intellect and the 
five intellectual senses. The second case is the mental (Manumaya) and consists of 
mind (Manas) with the five organs of action, viz., speech, hand, foot, &c. (I may here 
observe that Colebrooke, in stating, (M. E. p. 372,) that the mental sheath consists 
of the intellect, joined to the five senses and the mind, is not quite correct, as it is mind 
joined with the five organs of action.) The third is the vital case (Pranamaya K6sa) 
formed of the five vital airs, or faculties, (respiration, inspiration, circulation, &c.) 
and the five organs of action. The three cases united compose the subtile organism 
of the soul, which therefore comprehends 17 elements, viz. intellect, mind, the ten 
organs, and the five vital ans. This subtile organism is inseparable from the soul, as 
long as it has to undergo transmigration ; considered as one, it is universal organism, 
and the soul, to which this universality is ascribed, is Hiranyagarbha. {Veddnia 
Sara, pp. 8 — 10.) In our passage the mundane soul means Hiranyagarbha, the soul 
which has the three cases, and is therefore in actual relation with the world. The 
last case is the uutrimental (Annamaya) which* is composed of the gross elements. 
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The demons knew^ by this Udgitha the gods will overcome 
us. Therefore, running up to him, they pierced him with their 
sin. That is this sin. * That one speaks improper words, is the 
sin. 2. 

Udgitha for the sake of the gods? The answer is: " All the enjoy- 
ment,’’ which means, all the assistance of speech and all the other organs, 
which by means of speech is obtained in the intercourse of speaking ; 
for the reward of all is the enjoyment, derived from speaking words, &c. 
It describes this enjoyment in three Stotras, called Pavamana, and in 
the nine remaining Stotras it assigns the reward of the Ritwig, as 
authorized hy the Upanishad,^ by the words : That it speaks well,” 
that it pronounces well the letters, is for itself,” for me ; for the special 
work of speech is the entire pronunciation of the letters ; therefore 
it is mentioned, that it speaks well but the effect of speaking as to 
the assistance of all, is for the sake of the sacrificer. 

At that time (when the Udgitha waj performed) by the contact which 
takes places between speech and the well speaking, an opportunity was 
obtained hy the demons or^ entering the deity like a hole.f "The 
demons knew.” What ? " By this Udgitha the gods will overcome 

us,” viz. natural knowledge and work, by the light of the Udgitha, 
which is knowledge and work in accordance with the »5?astra. " There- 
fore,” being aware of this, "running up to him,” to the performer of 
the Udgitha, "they pie^d,” worried him with their sin, viz. the 
sin of contact, which means, they allied him with their sin. " That is 
this sin " that,” the sin which was not cast hy the demons upon 
the speech of Prajdpati in his former birth, " is this sin,” which becomes 
manifest. Which is the sin ? " That one speaks improper words,” viz., 
words contrary to themselves, forbidden by the fi'dstra, by which 

* Viz. Tbe Ritwig, or priest, who performs the ceremonies, is not entitled to a 
reward for himself, because his services are hired, and all the good resulting 
from the ceremonies, will be obtained by the sacrificer. Hence the special re- 
ward here mentioned, does not follow from the sacrifice, but from tbe word of the 
Upanishad.* A. G. 

t This means, the deity of speech, having spoken well for its own sake, 
commits the sin of contact, of the connexion of a desire with external objects. 
Therefore by this sin an opportunity is given, as it were, a hole of the deity, to 
pierce it with their sin. 
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Then they spoke to the breath : Do thou sing the Udgitha for 
us. The breath, with the words ; ^ Let it be so,^ sang tlie 
Udgitha for them. It sang to the gods all the enjoyment that is 
in breath. That it smells well, is for itself. The demons knew, 
by this Udgitha the gods will overcome us. Therefore running 
up to him, they pierced him with their sin. That is this sin. 
That one smells improper odours, is the sin, 3. 

Then they spoke to the eye : Do thou sing the Udgitha for 
us. The eye, with the words: ^ Let it be so/ sang the Udgitha 
for them. It sang to the gods all the enjoyment that is in the 
eye. That it sees well, is for itself. The demons knew, 
by this Udgitha the gods will overcome us. Therefore run- 
ning up to him, they pierced him with their sin. That is this 
sin. That one sees improper colours, is the sin. 4. 

Then they spoke to the ear : Do thou sing the Udgitha for 
us. The ear, with the words : * Let it be so/ sang the Udgitha 
for them. It sang to the gods all the enjoyment that is in 
the ear. That it hears well, is for itself. The demons knew, 

induced, one speaks indecorous, hateful, false and the like words, even 
against his own inclination, is the sin,’^ known by its beforementioned 
effect, viz., the speaking of improper words, which is found in the speech 
of the intelligent creatures of Prajapati, i^ch being implied by the 
speaking of improper words, is also in the speech of Prajapati ; for the 
effect is of the same nature as the cause. 2. 

When the gods had in this manner successively examined, whether 
by the performance of the Udgitha the deities were fit to be mani- 
fested by the Japamantra, and to become objects of devotion, they were 
convinced, that speech and the other deities whom they had successively 
examined, were unable to perform the Udgitha ; for by contact, which 
is their connexion with the special work which they well performedy 
they were allied with the sin of the demons. Therefore they are not 
meant by the Mantra : " Do thou lead me from evil to good /' nor are 
they worthy to be worshipped, because they are not pure, and inferior to 
the principal life. In the same way as the deity of speech, &c., the 
deities of touch and of the other organs, although not especially 
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l)y this Udgitha the gods will overcome us. Therefore, running 
up to him, they pierced him with their sin. That is this sin. 
That one hears improper sounds, is the sin. 5. 

Then they spoke to the mind : Do thou sing the Udgitha for 
us. The mind, with the words : ‘ Let it be so,’ sang the Udgi« 
tha for them. It sang to the gods all the enjoyment that is in 
mind; that it imagines well, is for itself. The demons knew, 
by this Udgitha the gods will overcome us. Therefore running 
up to him, they pierced him with their sin. That is this sin. 
That one has improper notions, is the sin. In this manner the 
deities came in contact with sin, were pie reed with sin. 6. 

Then the gods spoke indeed to this life whose name is i^sanya : 
^Do thou sing the Udgitha for us.’ That life, with the words x 
^Lct it be so,’ sang the^Udgitha for them. The demons knew, 
by this Udgitha the gods will overcome us. Therefore running 
up to him, they wished to pierce him with their sin. As a clod 
of earth, by falling upon a rock, is destroyed, so they were also 

mentioned in this passage, were pierced with sin by the manifestation 
of good and evil works, which means, they were allied with sin. Thus 
speech and the other deities, although gradually worshipped, were 
unable to protect from death. 3 — 6. 

** Then the gods spoke indeed to this, (the word “ this” is used to 
show respect) life, whose name is Asanya,” which means, produced in 
the mouth, which abides in the inner cavity of the mouth ; Do thou 
sing the Udgitha for us. The principal hfe, with the words : ‘ Let it be so,* 
sang the Udgitha for the gods who had invoked its protection. This and 
what immediately follows, is all alike the former description. When the 
demons, desirous of piercing life with sin, in accordance with the prac- 
tice which they had acquired by repeatedly entering speech and the 
other organs, attacked by their sin of contact the principal life which 
was free from sin, they became destroyed. To ^how how, an illustra- 
tion is given. As in common life a clod of earth which is thrown upon 
a rock to reduce it to dust, is destroyed, reduced to dust itself, so were 
the demons in different ways destroyed. By this destruction of the 
demons, speech and the other organs became free from the sins, which 
G 2 
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altogether destroyed. Hence they became gods ; the demons 
perished. In this manner he becomes like him. By the soul 
perishes the enemy, the brother’s son, of him, who thus knows. 7« 


are the effect of the natural contact, and obstacles to their divinity ; 
and obtained their own nature by the protecting power of the principal 
life which is free from contact. What did they obtain 1 The nature of 
fire, &c. in accordance with their own divinity, which (nature) will be 
explained hereafter, and which they had already before possessed. In 
this state, when their knowledge was darkened by their natural sin, 
they had a notion of an individual body alone. The meaning is : 
By the separation from that sin, they left off the notion of an individual 
body, and obtained a notion of the nature of speech, &c. in its identity 
with fire, &c., as it is delivered in the 5^stra. Moreover their oppo- 
nents, “ the demons, perished.’* Perished means, they were destroyed. 

Jw this manner he (the present sacrificer) becomes like Am” (the an- 
cient sacrificer) this means : As the former sacrificer,* described in 
the ancient narrative, — when he had comprehended the meaning of the 
Sruti pointed out in this narrative, when he in the order mentioned 
in the Sruti, had examined speech and the other deities, and abandoned 
them, because they are tainted with the sin of contact, when he had 
known by the i&ea of the soul the principal life free from sin, and aban- 
doned the idea, that the soul is different according to the differences 
of the individual bodies, as speech and others, which are believed to 
be the soul, as the former sacrificer obtained the nature of the present 
Praj&pati, as manifested by the jSastra, which is the notion of the body, 
as Virdjjt aiid which exhibits speech in its nature as fire, — so the pre- 
sent sacrificer obtains the state of Prajdpati in the same manner. By 
the soul,** in its modification of Prajdpati, his sin, contrary to the nature 
of Pr^pati, “the brother’s son, perishes for the son of a brother, 
like Bharata and others, may be also not an enemy i but the sin pro- 
duced by the contact of the senses with their objects, is at the same time 
a brother’s son and an enemy, because it does not acknowledge the na- 
ture of the supreme soul. This sin then perishes, is reduced to dust, as 
a dod of earth, by its contact with life. Whose is this reward? The 
answer is : “ He who thus knows,” which means, who thus, like the 
* The aaerificer in a former birth. * t ^i<ie page 23* 
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They spoke. Where was he, who thus established us ? He 
is within the mouth ; hence he is Ayasya. He is Angirasa, 
because he is the essence of the members. 8. 

ancient sacrificer, comprehends life by the notion of the soul. Having 
described the reward, the Sruti now shows the reward in the form of 
the narrative.* And for what reason ? To prove, that the principal 
life, after the deities of speech, &c. have been rejected, is alone to be 
worshipped by the idea of the soul, on the ground, that it is the com- 
mon nature (soul) of such separate substances, as speech, &c., the 
Sruti goes on in the narrative. 7. 

“ They,*’ the organs of Prajapati, having, by means of the principal 
life, obtained their divine natufe and their reward, spoke thus : Where 
then,” the word where shows their reflection. Where then was he 
who thus established us,” that is to say, united us by the true notion of 
the soul with our divine nature, which was before separated from us ; for 
whosoever is assisted by some body, remembers his benefactor. In the 
same manner the gods, when they had remembered their benefactor, had 
reflected on him, perceived him in the soul, which is the whole 
of causes and effects. Why is he within the mouth ? Because he is 
evidently in the ether of the mouth (Asya), as everybody will find on 
reflection. Thus also the gods. Life is called Ayasya, because, exclud- 
ing all distinctions of the nature of speech, &c., it was perceived by the 
gods within the internal ether ; therefore is life like Ayasya, since op- 
posed to all distinctions, it united the organs, as speech, &c., with their 
divine nature. Hence it is called also Angirasa, the essence of causes 
and effects ; for Angirasa is a compound of Anga and Basa, — ^Anga 
meaning members, causes and effects, and Rasa essence, substance ; the 
whole meaning therefore is the substance, upon which causes and effects 
depend. It is the essence of every thing, because, unless it were pre- 
sent, all would become without effect. The meaning of the whole is ; — 
Life, as the essence of causes and effects, and as annihilating all distinc- 
tions, is the common essence of causes and effects, and also purified ; 

• 

* Ananda Giri explains this so ; — As the reward, following from the worship of 
the principal Ufe has been set forth, the next words of the Upanishad : “ They spoke,^' 
&c., refer to a special worship of life, Sankara says therefore, Having described 
the reward,*^ which means, haying described the reward following from the worship 
of the principal life, he is to show the worship of life, endowed with special qualities. 
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The name of that deity is Dur ; for death is far (dur) from it. 
Far is death surely also from him who thus knows. 9. 


accordingly life, without further reference to speech, &c., is to be con- 
sidered under the idea of the soul; for the soul can but be perceived 
by its own notion, since good is obtained by a notion that is not contra- 
dictory ; otherwise evil is obtained. 8. 

If it be thought, that the purity of life has not been proved, we ask, 
is not this notion (of the impurity of life) removed, since life is no place 
for the sin of contact, as speech and the other organs are by well 
speaking, hearing, smelling, &c. ? ‘ This may be so ; but since it is 

called the essence of speech and the other organs as diffused through 
all, there is an apprehension that impurity may ensue through speech 
and the other organs, as it does by touching a person who has touched 
a corpse.’ To this the Sruti answers : ‘‘ Life is pure.” Wherefore '{ 
^‘Thc name of that deity is Dur” (far.) The demons, coming in contact 
with life, were destroyed, as a dod of earth is by a stone. This is the 
deity which, abiding in the body of the sacrificer of the present time, 
has been found by the gods as abiding in the mouth. It is a deity, 
because it is an object of devotion. Because its name is Dur, (Ddriti,) 
its purity is proved by the name of Diir. Whence again comes the 
name of Dur? The Sruti answers, ^‘because death, viz. sin, which is 
defined by contact, is far (dur) from that deity of life. Diiriti, as 
the name of life, shows its purity, because death, although placed near, 
is yet removed from life, which by its nature is free from contact. The 
reward of the wise is then mentioned, viz. Far is death surely from 
him,” from him means from the person who knows in the above de- 
scribed manner. Therefore he worships thus the true life which 
is pure. Upasana (worship) is derived from Upa, which means, 
Manasa upa-agamya (having perceived by the mind) the nature of a deity 
in the same way, as by passages of the Sruti in the Arthavada (praise) 
it is made known as an object of worship — and from Asana, which 
means continued reflection without interposition of worldly notions 
until the idea is manifested, I am that deity, just as in the common 
notion, I am a man. This is evident from such passages of the Sruti, 
as : Having thus become a god, he goes to the gods,” and; What 
god art thou in the eastern quarter?” *9, 
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This (Icily then, after having destroyed the sin of the deities, 
viz. death, made him depart, where the end is of the quarters. 
There it fixed the abode of the sins of the deities. Hence let no 
one repair to the outer people; let him not follow sin, death. 10. 


“This deity then.” Is is said, that death is far from it, but 
why again is death far from him who thus knows ? The answer is, 
because death is opposed to a knowledge of such a kind ; for sin, which 
is produced by the contact of the senses with their objects, is opposed to 
a person, who has the liotion^ that life is identical with the soul. He is 
at variance, because he has the notion, that the soul is different according 
to the differences of speech, &c., and because his knowledge is pro- 
duced by his own nature. On the other hand, the notion, that life 
is identical with the soul, is produced by the iS^astra. In consequence 
it is proper to say, that sin is far from one who has such a notion of 
life, because both are opposed to each other. Therefore by the words : 
“This deity,” the Sruti shows the said^ meaning to be sin, the death of 
speech and the other deities ; for every body dies by the sin pro- 
duced by contact of the senses with their objects in accordance with 
his natural ignorance. Sin is therefore called death. Life, by the 
sole notion of its identity with the soul, destroyed the death of the 
deities who had the notion of the identity of life with the soul, and 
is therefore called the destroyer. Sin then is removed from a person 
Avho thus knows by his being at variance with it. What did life again, 
when it had destroyed the sin, the death of the gods ? The answer is ; 
“ Life made him depart, where the end is of the quarters,” viz. of the 
eastern and the other quarters. But as there is no end of the quarters, 
how can life make him depart there ? The word “ quarter” is made 
for the purpose to designate the abode of the people possessed of the 
knowledge of the Vedas ; the country therefore, inhabited by people 
who do not follow the Vedas, is called the end of the country, the 
desert. Accordingly, there is no blemish in the expression. The 
deity of life made depart there the sins of tRe deities, and by con- 
tempt fixed in various ways their abode among the outer people, who 
are without knowledge of the identity of life with the soul. 

For he is by his nature produced by the contact of the senses with 
their objects, and is therefore* dependent upon the living creatures. 
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That deity destroyed the sin, death, of those deities. Then 
life, having overcome death, saved them. 11. 

Life, having overcome death, saved th^ first speech. When 
speech, having overcome death, was liberated, it became fire. 
That fire, having become free after its separation from death, 
shines forth. 12. 

Then life, having overcome death, saved the smell. That 

Hence let them not go to the outer people, not approach them by inter- 
course in words or other actions. By intercourse with them, intercourse 
is made with sin ; for he is the place of sin. The meaning is : — Let 
none repair to his abode which is defined by the end of the quarters, 
although it may not he inhabited by the people, nor to that people, 
although it may be far from that country. 10. 

By the words : That deity,” the reward is mentioned, which for 
speech, &c., results from the knowledge, that life is the soul, which 
reward is to acquire the nature 4)f fire, &c. “ Then life, having over- 
come death, saved them.” This means : Life is called the destroyer 
of sin, death, because sin, death, which causes the separation of the 
soul from life, has been destroyed by the knowledge that life is one 
with the soul. Therefore this life, having overcome the natural sin, or 
death, saved them, which means, caused the deities of speech and 
the other organs to gain their divine nature as fire, &c., which is not 
separated from them (after the destruction of death). 11. 

“Life saved the first speech;” first means the principal, which is 
more efficacious than any other organ to perform the ceremony of the 
Udgitha. The nature of speech, which was saved, after death was over- 
come, is thus described : When speech, after sin or death was over- 
come, had been liberated, it became fire, which means, speech was fire, 
before it became united with death, and became fire again after its sepa- 
ration from death ; so great is its difference after its separation from 
death. This fire, when released, shines forth after its separation from 
death. Before its hberktion being allied with death, it was not shining, 
as it is at present ; now again after its separation from death, it shines 
forth. 12. 

In the same manner the sense of smell became air, wind. Wind, 
liberated from death, purifies. All the particulars are as before. 13. 
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smell, having overcome death, became wind. Thai wind, hav- 
ing become free after its separation from death, purifies. 13. 

Tlftn life, having overcome death, saved tjie eye. When the 
eye, having overcome death, was liberated, it became iCditya. 
That Aditya, having become free after its separation from death, 
burns. 14. 

Then life, having overcome death, saved the ear. When the 
ear, having overcome death, was liberated, it became the quar- 
ters ; the quarters after their separation from death, are made 
free. 15. 

Then life, having overcome death, saved the mind. When 
the mind, having overcome death, was liberated, it became the 
moon. That moon, having become free after its separation from 
death, is resplendent. In this manner that goddess having 
overcome death, saves the present sacrijicer. Whosoever thus 
knows, obtains his due reward. 16. 

Then life for its own sake praised by the Udgitha the prime- 
val food ; for whatever food is eaten, the same is eaten by life. 
On this it subsists. 17* 


Tlius the eye becomes Aditya. lie burns. M. 

Thus the ear became the eastern and the other (juarters. 15. 

Mind is resplendent as moon. As the deity of life, having in its 
identity with speech, &c. as fire, &c., overcome death, saved the former 
bacrificer, so she saves also the present one. lie who knows, that life 
is the same with speech and the other four organs in their state as 
fire, &c., obtains the state of life, which he has worshipped, be it as 
fire, air, &c. 16. 

Then for its own sake,’^ that is to say, as by speech and the other 
organs for their own sake praise was offered, so also by the principal 
life, when it had praised in the three Pavamaiia Stotras the reward 
which is the state of Prajapati, common to speech and the other organs, 
it praised it in tlie nine remaining Stotras food for its own sake. The 
connexion of desire with the agent is authorized by the Upanishad, 
as has been mentioned before.* How again must it be understood, 
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The gods spoke : ‘ All this is only so much. Whatsoever 
food there is, is praised by thee for thy own sake. Let us eat 
of that food/ Li^ answered: ^ Do enter me.^ The with 
the words : ^ Let it be so/ every where entered life. There- 
fore whatsoever food is eaten by life, satisfies them. Him 


that life praised the primary food for its own sake? To explain 
this, the cause is mentioned in the words : for whatever/’ &c. 
The word food means here common food ; for whatsoever food in this 
world is eaten by any living individual, ‘‘ the same is eaten by life.” 
Prana (life) with the preposition Pra is derived from Ana. Ana, with a 
final s, (Pranas) means cart, with a final vowel (Prana) life. The 
meaning is : this is eaten by life. And the primary food is not only 
eaten by life ; but life subsists on it, when it is transformed into the 
substance of its (life’s) own body. Therefore the primary food is 
praised by life for the sake of its own subsistence. All that is eaten 
by life, is for its own subsistence ; therefore the sin, which arises from 
the contact with the excellence of performance, is not in life, as it is in 
speech, &c. 17 . 

“ The gods.” * But is it not improper to assert, that the food 
was thus eaten merely by life, since it is evident, that food is also the 
cause of the support of speech? &c.’ There is no fault in this, 
because the support is obtained by the means of life. How again 
is the food supplied by life, in support of speech and the other organs ? 
To explain this, it is said ; The gods,” (Deva) speech and others, 
(they are called gods, Leva, because they mimifest their own nature,) 
“ spoke” to the principal life. All this is only so much /’ hence 
there is no more than this. “ Whatsoever food,” the cause of the sup- 
port of life, is eaten in the world, is praised by thee for thy own sake,” 
which means, is transformed by thy praise into thy own substance. 
We also are unable to subsist without food ; therefore let us afterwards 


for our own sake eat of thy food. Life answered : ‘All of you, if 
dMbous of food, every where enter me.' When life had thus spoken, 
they Burro^d^ and entered hfe with the words, ‘ Let it be so.' Thus 

d tf' ’’y life' 

by their own will they have no connexion with food. Therefore it is 
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enter liis own ; he is the preserver of his own^ he is pre- 
eminent ; he walks before, he is an eater of food, he is the lord 
paramount, who thus knows. He w^ho against one who thus 
knows, amongst his own becomes a rival lord, is . not able to 
support his dependents. On the other hand whosoever be- 
comes a follower of such a one, and whosoever, following him, 
strives to support his own dependents, he is able to provide 
for them, 18 . 

He who abides in the mouth, is iiingirasa ; for he is the 
essence (Rasa) of the members (Anga.) Life is the essence 


proper to assert, that food is eaten merely by life. “Therefore” 
Because the deities of speech and the other organs hy taking refuge to 
life had entered life in accordance with its command, “ therefore 
whatsoever food people eat by life, the same satisfies them,” viz. 
speech and the other organs. Whosoever knows that life is the support 
of speech, &c., and also knows that the five organs depend upon life, 
“him enter also his own,” his relations, as speech and the other organs 
enter life, which means, he is the supporter of his relations. “ He is 
the preserver of his own,” who have entered him, by his own food, as 
life is of speech, &c. Thus “he is pre-eminent.” “ He walks before,” 
he has the precedence, as life among speech, &c. “ Thus he is an eater 
of food,” which means, he is without disease. “ He is lord paramount,” 
and to guide them he becomes their preserver as independent lord, as life 
of speech, &c. He “ who thus knows,” viz. life, will obtain the above 
mentioned reward. “ But he who against one who thus knows,” viz., 
who thus knows life, “ amongst his own,” amongst his relations, “ be- 
comes a rival lord,” like the deipons who strove against life, “ is not 
able to support his dependents.” On the other hand “whosoever 
amongst his relations becomes a follower of such a one,” of a man who 
has that knowledge, as speech and others were of life, “ and whosoever, 
following such a person, strives to support his own dependents,” as speech 
and the other senses, following life, strove to support themselves, “ is 
able to provide for them,” not any other who acts on his own will. 18 . 

All this is declared to be the reward, resulting from the knowledge 
of the qualities of life. To establish the idea, that life is the essence 
H 2 
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of the members ; for life is the essence of the members ; 
therefore, for the reason, that any member, from which life has 
departed, becomes dry, life is the essence of the members. 19. 

This is also Brihaspati. Speech is Brihati. Life is the pre- 
server (Pati) of Brihati ; therefore it is Brihaspati. 20. 


of causes and effects, life is named Angirasa. Before it was said : “ This 
(life) is Angirasa but there was no reason assigned, why it is 
Angirasa ; to explain this reason, it is now said : He who abides within 
the mouth, is Angirasa.’* For it depends upon this reason, that life is 
the essence of causes and effects ; afterwards die dependence of speech 
and the other organs upon life is stated. How is this dependence to be 
proved ? To answer this, it is said : He who abides within the 

mouth, is Angirasa.” Hence it is taken according to its former de- 
scription. The next senttnee: ‘‘Life is the essence of the members,” 
is to remind of the meaning that has been explained before. How is 
life the essence of the members ? The answer is : “ For life the 

t 

word ‘for’ is used to show, that the essence of the members is well 
known. It is well knowm, that life is the essence of the members, but 
not that speech and the other organs are the essence. Therefore it is 
proper to remind of this by jthe words : “ Life is.” How is it again 
well known? To answer this, it is said, “therefore.” The w^ord 
“ therefore,” which conveys the idea of conclusion, must be connected 
with the last part of the sentence. “ For the reason that any member, 
from which life has departed, becomes dry,” without essence, “ there- 
fore” this is the conclusion, “life is the essence of the members.’* 
Hence it is evident, that life is the substance of causes and effects, 
because, when it is not there, dryness, death, ensues. Therefore all living 
creatures live through it. Therefore in preference to speech and the 
other organs, life is an object of worship. This latter is the meaning 
of the whole deduction. 19. 

“ This is.” Life is not only the substance (soul) of causes and effects 
which have become forms and works, but also the substance of the Rig, 
Yajur and Sama Vedas, which have become words. By the praise of 
life as the soul of all, it is exalted for the sake of worship. This,” 
well known “ Angirasa” is also Brihaspati. Why ? The answer is : 
“ Speech is Brihati,” the Vedaic metre Brihati, composed of thirty-six 

• Page 45. 



53 


First Chapter, Third Bramhana* 

This is also Bramhapaspati. Speech is Bramha. Life is 
the preserver (Pati) of speech; therefore life is Bramhapas- 
pati. 21. 

syllables. Further, Anustup is speech. Why ? Because it is said in 
a passage of the Sruti : “ Speech is Anustup.” And this Anustup, 
which is like speech, is contained in the Brihati metre.* Therefore it 
is proper to declare it as a well-known fact, that speech is Brihati.” 
JMorcover all the Mantras of the Rig Veda are contained in the Brihati, 
because life is praised as Brihati, as a passage of the Sruti says : “ Life 
is Brihati.” “ Let it be known, life is the Rig,” says another passage 
of tlie Sruti. Further : The Rigs are included in life, because they 
partake of the nature of speech. To prove this, it is said : “ This life 
is the preserver of this speech, Brihati, Rig, because it produces the 
Rig ; for the Rig is dependent upon the wind, produced lly the digestive 
action of the stomach. Lastly, life is the preserver of speech for preserv- 
ing it ; for speech is preserved hy life, because without life (breath) it 
is impossible to pronounce a sound. Therefore Brihaspati is the life, 
substance of the Rigs. This is the meaning of the whole. 20. 

Life is also the substance of the Mantras of the Yajur. Why ? 
“This is also Bramhariaspati. Speech is Bramha,” that is to say 
Yajur, which is a kind of speech. “ Of this,” speech, Yajur, Bramhana, 
“life is the preserver” (Pati). Therefore it is called Bramhanaspati, as 
before. How' again is this known ? The answer is, Brihati and 
Bramha mean the Rig and Yajur, not any thing else ; for since at the 
conclusion of this subject it is said : “ Speech is Sama,” it is evident 
that the Sama Veda is the same with speech. In the same manner, if 
speech is Brihati, speech Bramha, and both therefore the same with 
speech ; it is proper to maintain. Rig and Yajur are Brihati and Bramha, 
for they are remaining ; for as the Sama is mentioned last, the re- 
maining two must be the Rig and Yajur. This follows also from the 
difference occurring in speech ; for Rig and Yajur are different kinds 
of speech. Therefore it is right to say, that they are the same 
with speech. And also from the fact that if this were not the case, 
there would not be any distinction between them. The wwd : “The 
Sama is the Udgitha,” clearly shows the use of a distinct name. 

* The Anustup, of 32 syllables, is contained in the Brihati of 3G syllables, as the 
smaller in the larger number. — A. G. 
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Tliis is also Sama. Speech is Saina. Sama is Sa and 
Amas. Therefore the Sama has the nature of Saina« — Because ‘ 
it is like (Sama) a bee, like a gnat, like an elephant, like these 
three worlds, like this all, therefore again it is called Sama, 

Therefore it is also proper to employ the distinct names of Brihati 
and Bramha ; otherwise, if distinct names were not fixed, there would 
be no sense. Further, if special names of them were a mere sound, 
there would be a repetition of the same.* And the names of the Rig, 
Yajur, Sama, Udgitha, are also successively mentioned in the Sruti. 21. 

‘‘This is also Sama.” Why? The answer is: “Speech is Sa,” 
viz., whatsoever is included in the feminine geiider, is Sa, speech ; for 
the demonstrative pronoun Sd denotes all that is included in the 
feminine gender. In the same manner, this life is Ama, viz., Ama 
means all thalib included in the masculine gender. How hast thou 
obtained my masculine names ? The answer is : By life. How hast 
thou obtained my feminine names ? By speech, as another passage of 
the Sruti says. Both, the names of speech and life are included in 
the sound of Sdma. Accordingly the name of Sama means a song, 
consisting of the whole of the letters, words and sentences, and depend- 
ing upon life ; therefore the name of Sama is nothing else but a 
compound of the names of life and speech, because each letters, 
&c. is produced by and dependent upon life. “ This life is Sama” 
and “speech is Stoa.” Because the repetition of Sama shows, 
that Sama partakes of the nature of speech and life, viz., as com- 
pounded of the words Sa and Ama, “ therefore the Sama,” viz., 
the songs, which consist of the whole of the letters, words and 
sentences, must be comprehended under this idea of Sama. The con- 
nexion of the next sentence is : “ Because it is like” (Sama) all which 
is afterwards mentioned, “therefore again it is Sama.” — The word 
“ again” shows the possibility to explain the meaning of Sama in ano- 
ther way by the term of Sama (like). In what way is the likeness of 
life assumed? The imswer is: It is “like (Sama) a bee, viz., the 
body of a bee, “ like a gnat,” viz., like the body of a gnat, “ like an ele- 
phant,” viz. like the body of an elephant, “ like these three worlds,” 
viz., like Praj-^pati, whose body is the three worlds ; “like this all,” like 


♦ Viz. Si>eecli is speech. 
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He obtains unity of nature with Sama^ or unity of place who 
thus knows this Sama. 22. 

This is also Udgitha. Life is Ut ; for by life all this is 
upraised. Speech is Githa. It is Ut and Githa, therefore it is 
Udgitha. 23. 

Hiranyagarbha, whose form is the world, which is entirely found in all 
individual bodies, in the bee as well as in all others, as the idea of cow 
is found in all individual cows. This is the likeness (identity) of life. 
Again, this identity is not merely found in the different bodies in pro- 
portion to their size, because life has no shape and is everywhere ; nor 
is the identity in the individual bodies an identity of contraction and 
expansion, as a light contracts in a jar and expands in a palace ; for 
the Sruti says : “ All these are like, all are without end.” There is, 
however, no contradiction hetween its being everywhere and its being 
limited to a certain size in the different bodies. He, who thus knows 
the life whose name is Sama, under the idea of Sama (identity), viz., the 
life, whose greatness is declared in the Sruti, obtains this reward, viz,, 
“he gains unity of nature (Sayujya)* with Sama,” viz., with life, that is 
to say, unity of body, organs and knowledge, or unity of place, that is to 
say, the same world, according to the power of his meditation, viz., he 
who knows Sama, life, who meditated on it, until the knowledge of the 
identity of life with the soul became manifest. 22. 

“This is also Udgitha.” The name of Udgitha means here neither 
a portion, a special division, of the Sama-Veda nor the portion, referring 
to songs (Udgana) because the Udgitha is included in the description 
of the Sama, which means here life (Sa-Ama). Why then is life 
Udgitha ? The answer is ; “ Life is Ut ; for by life is all this,” 
the universe, “ raised up” (Uttabdha) that is, supported. The name 
Ut, which elucidates the meaning of Uttabdha, shows a quality of 
life. Therefore, in accordance with the single words in the compound 
of Udgitha, Ut means life, and Githa speech. This Githa, after the 
meaning of- the name derived from Gai (to sin^ is speech ; but with 
the exception of the sound Githa (song) there is nothing in any part 

Sayujya, a kind of salvation, of which five kinds are stated. 1. Salokya, the 
abode in the same world. 2. Sarshti, equal prosperity. 3. Samipya, vicinity. 
4. Sarupya, likeness of form. 5. E'katwa, unity or identity of nature. 
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There is also a narrative : Bramhadatta^ the grandson of 
Chikitana, when drinking the resplendent Soma juice^ spoke : 

^ Let this re3plendenty^«^^?e cutoff the head of this man^ if Ayasya 
iig irasa performed the Udgitha by any other than this.’ 
Therefore he performed the Udgitha by speech and life. 24. 

He who knows the wealth of that Saina here, obtains its 
wealth. The musical notes are its wealth. Therefore let one 

of the Udgitha which refers to singing. Therefore the assertion, that 
life is Vdgithay is proper, viz., Ut is life, and Githa speech, dependent 
upon life ; both terms, thus compounded in one term, form Udgitha, 23. 

To show the firmness of the just explained meaning, a narrative 
is commenced with the words : “ There,” that is, with regard to 
the meaning just explained, a narrative is also known. “ Bram- 
hadatta,” by name, the young grandson of Chikitiiiia, when drinking 
at the sacrifice the resplendent Soma^wice, spoke : “ Let this resplen- 
dent juice,” that is here in the sacrificial cup and drunk by me, “ cut 
off the head of this manf of me speaking falsely, which means, if I 
speak falsely. How again is the meaning of falsehood implied in the 
words of the Upanishad ? If Ayasya (he is called Ayushya Angi- 
rasa, because his name is derived from the principal life) the per- 
lEbrmer of the Udgitha in the assembly of the former Rishis, who created 
the world, ‘‘ performed the Udgitha by any other,” by another deity 
beside speech and life, than by this,” viz., by the above described 
life in union with speech, — then let me be a speaker of falsehood, let 
the Soma cut off the head of me who has asserted something contra- 
dictory to the nature of the deity. In these words he made an 
imprecation, and shows therefore the necessity of the strength of 
the faith in the knowledge, that life is the Udgitha, The Sruti con- 
firms then by its own word the meaning conveyed by the narra- 
tive, viz., by speech, dependent upon life, and by life, transformed 
into his own nature, the Udgata, Ayasya Angirasa, performed the Ud- 
githa. This meanin^is established by the imprecation. 24. 

Of that Sama here,” The word ‘Uhat” connects it with the 
above described life. The term “ here” shows it as by a gesture as 
being present. lie who knows the wealth of life which is called by 
the word Siima, obtains what? lie* obtains its wealth,” This is the 
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who is to perform the duties of a Ritwig, desire to acquire the 
musical notes together with speech. By that speech which 
has obtained the musical notes,, let him perform the rites of the 
Ritwig. Therefore people are desirous to look during the 
sacrifice upon the sweet-toned performer of the Udgitha as upon 
a rich man ; for people desire to look upon him who has obtained 
wealth. He obtains wealth, who in such a manner knows the 
wealth of this Sama. 25. 

He who knows the gold of this Sama, obtains verily its gold. 
The musical notes are its gold. He verily obtains gold, who in 
such a manner knows the gold of this Sama. 26. 

reward which the Sruti shows as an inducement to the hearer, viz. 
“The musical notes are its wealth.” The musical notes, the sweet 
sound, produced in the throat, are its wealth, its ornament ; for a song, 

adorned with these notes, obtains wealth. Because this is so, there- 

* 

fore let him who is to perform the duties of the Ritwig,” the song of 
the Ritwig, viz., the Udg^ta — who is anxious to exhibit the wealth of 
the Sdma by its note, desire to acquire in speech the musical note, 
dependent upon speech. This, however, is established in the course 
of explaining the topic, that the tones of the Sama are necessarily mu- 
sical notes, and that the musical notes are not acquired by mere desire,, 
but by the cleaning of teeth and the drinking of oil, &c. “ By that 
speech,” that purified speech, “which has obtained the musical notes, 
let him perform the rites of the Ritwig.” “ Therefore.” Because the note 
has become the property (Swabhiita) of the Sama, and hence the Sdma 
is adorned with the note as with wealth (Swa), “ therefore people are 
desirous to look during the sacufice upon the sweet- toned performer of 
the Udgitha, as upon a rich man ; for it is well known, that “ people 
desire to look upon him who has obtained wealth” (Swa). A person 
who has fully obtained the reward resulting from his knowledge of 
this quality, is described in the words : “ He obtains wealth who in 
siich a manner knows the wealth of this Sdma.” €5. 

Now another quality of the Sdtna is explained, viz., to be possessed of 
gold. This refers also to the sweetness of the notes, with the difference, 
however, that, while the former designated the sweetness of the notes, 
produced in the throat, the latter means gold only figuratively. “He 

I 
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He who knows the abode of that Sama here, abides. Speecfs 
IS its abode ; for it is well known, tliat this life verily abides 
in speech, some say, that it abides in food. 27. 

Therefore afterwards the rite of the Abhyaroha of the Pavamana 
Stdtras is defined. The praiser verily praises the Sama. Where 
he praises it, there let him mutter these Mantras : From the 

who knows the gold of the Sama, obtains verily its gold.” The meaning 
is, since the same word, Suva»*i)a, denotes a musical note, (Suvarna, from 
Su, good, and Varna, letter) and gold, (Suvarna) common gold becomes 
the reward of him who knows this quality. Its musical note is, as it 
were, its gold. He who knows the Sama in such a manner, verily, 
obtains its gold,” just as it has been described before. 26. 

Then the quality of abiding is explained, viz. ‘‘ He who knows the 
abode of this Sdma.” The Sama abides in speech ; therefore speech is 
called the abode. He who knows this quality of abiding of the Sama, 
•* abides.” It is proper to assign this quality to him, because it is 
said in the Smti, according to* the manner in which ‘*^it is worship- 
ped.” To him, who as in the former description, is desirous of the 
reward, and wishes to know which is the abiding place of the Sdfna, 
the answer is given : Speech is the abode of the Sama.” Speech 
means the organs of sound at the root of the tongue and elsewhere.”* 
This speech is the abode. Therefore it is said : “For it is well 
known,” because it is well known, that this life abides in speech, in the 
organs of speech, the root of the tongue, &c,, therefore speech is the 
abiding place of the Sama. “ Some,” others, “ say, that it abides in 
Ibod,” that it is well known to abide there. And because neither of 
these two opinions is blamed, therefore it is optional to assign the qua- 
lity of abiding either to speech or to food. 27. 

For him who thus knows life, the rite of muttering prayers is ap- 
pointed. The perfection in muttering prayers which one who thua 
knows has acquired, is called his knowledge. “ Therefore afterwards.”* 
Because the rite of mattering prayers, the reward of which is the ascen- 
sion (Abbydrdha) to a divine state, must be performed by one, perfect 
in knowledge, “therefore” it is defined. The muttering of prayers by 
ks connexion with the Udgitha might be performed at any time, but 

* Vi2. of tbe ebest, throat, head, root of the tongue, teeth, aose, lips, and palate. 
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unreal lead me to the real, from darkness lead me to light, from 
death lead me to immortality. In the words of the Mantra: 
From the uni^eal lead me to the real, death is the uiirefil, the real 
immortality; from death lead me to immortality, which implies, 
render me immortal. Further in the words: From darkness lead 

according to the word of the ^S^uti : Pavamdndm,^" a time is fixed 
Jbr them, and although the rite is herewith assigned to the three 
Pavamana Stdtras, yet the time is again restricted hy the words : 
■“ The praiser verily praises the Sama.*’ ** Where,*’ at wftit time 
■“he,” the praiser, ^‘praises,’* commences the Sama, “ there,” at that 
time let him mutter these Mantras, The rite of muttering these 
Mantras, is called Abhyardha (ascension) because a person who thus 
knows, directly ascends (Abhimukhyena ^rohati) to the state of a god. 
The plural i?tani (these Mantras) shows that three Mantras of the 
Yajur are meant. These Mantras must be read according to the 
accent, which is in the Bramhana, and not as it is in the Mantras, as 
the second case (E'^tdni) proves,* and also their being found in the 
Brdmhana.f The rite of muttering must be performed by the sacrificer. 

The following are the Mantras of the Yajur: “ From the unreal 
lead me to the real, from darkness lead me to light, from death lead 
me to immortality.” As the meaning of the Mantras is concealed, the 
Brdmhana itself explains it ; In the words of the Mantra ; From 
the unreal lead me to the real, death is the unreal “ death” it is 
called, because his knowledge and works arise from his own nature ; 

unreal” it is called from the very low degree of its existence, The 
real immortality,” the real,” knowledge and works, derived from the 
^astra, are immortality, because they are the cause of it. Therefore 
from the unreal,” viz., from unreal works and from ignorance “ lead 
me to the real,” viz., to such works and knowledge, as are derived from 
the /Sastra, that is to say, produce the state of the soul, by which the 
nature of a god is obtained. The meaning of the whole sentence is given 
in the words : “ which implies, render me immortal.” Thus also in 
the next Mantra : ** From darkness lead me to light, death is dark* 
ness for every ignorance, from its natural tendency to screen, is dark* 

* Otherwise the third case w’ould be required. A'. G. 
t Viz, the Satapatha Brinihana. 

I 2 
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me to light, death is darkness, light immortality ; from death 
lead me to immortality, which implies, render me immortal. In 
the last Mantra : From death lead me to immortality, there is 
nothing concealed. — Then in the remaining Stotras let him 
praise the primeval food for his own sake. Therefore in those 
Stotras he may chose a blessing. Whatever desire he may 
desire, the same/ie may chose^ viz. the Udgata who thus knows. 
Whatever desire he may desire, either for himself or the 

ness ; tilis as the cause of dying, is death. Light immortality,’’ the 
divine nature, contrary to the former (darkness) ; knowledge, by its 
natural tendency to manifest, is light ; this is immortality, because its 
nature is exempt from destruction. Therefore : “ From darkness lead me 
to light,” as before, means ; “ From death lead me to immortality,” which 
implies, render me immortal,” that is, grant me the divine state of 
Praj^pati as reward. The first Mantra means, from a state without 
causality produce a state that has causality. The second Mantra, however, 
means, from a state that has causality, but which is yet subject to igno- 
rance, produce a state, where the whole effect is accomplished. In the 
third Mantra ; From death lead me to immortality,” the whole meaning 
of the two preceding Mantras is given as conclusive. In the third Mantra, 
therefore, there is not, as in the two preceding, the meaning concealed, 
but it is the real meaning of the text. “Then,” having made the song 
of the sacrificer in the three Pavara^na Stotras, “ in the remaining Stotras 
let him,” the Udgata* who knows life and has obtained the nature of 
life, “ praise the primeval food for his own sake” in the same way, as 
life did. Because such an Udgdta knows lue thus, in the manner, 
before described, and hence, like life, is able to accomplish the desire ; 
“ therefore he,” the sacrificer, “ may chose in those Stotras,” at the 
recital of them, “a blessing.” “Whatever desire he may desire, 
the same he may chose,” ask as a boon, viz., “ the Udgata who thus 
knows.” “Whatever desire the Udgata desires,” asks, “either 
for himself or for the sacrificer, the same he accomplishes by the 
recital.” In this sense it is said, that the acquirement of life in 
its identity with the soul takes place by knowledge and works, and 
therein is no apprehension of any doubt. It may, however, be matter 
♦ The priest who kuows £he Sama V^da. 
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sacrificer, the same he accomplishes by the recital. This verily 
overcomes the worlds. There is verily no doubt to be worthy 
of the worlds for him thus knows this Sama. 28. 

of doubt, whether in the absence of works life is obtained or not. To 
remove this doubt, it is said : “ This verily overcomes the worlds.” 
“ This verily,” this knowledge of life alone, separated from works, 
overcomes the worlds,” is the cause of gaining the worlds. ‘‘ There 
is verily no doubt to be worthy of the worlds,” nor even a desire ; for if 
one has the firm knowledge, that life is the soul, he has no doubt that 
he will obtain it ; for a man, who is in a village, does not doubt, like 
one in the desert, whether he may arrive at the village. There may 
be indeed a doubt for one who has not the knowledge of the soul, 
which is yet far from him, but not for one who has it ; he* therefore 
has no apprehension that he should not acquire the state of life as 
identical with the soul. For whom is there not such an appre< 
hension? *'For him who thus knows the Sama” to be life, in 
accordance with the greatness, as has been explained, for him therefore 
who knows : I am the life, inaccessible to the sins of the demons, 
which consist in the contact of the senses with their objects ; I 
am purified ; I am speech and the other four organs,t which by their 
dependence upon me have obtained their original nature, as fire, 
wind, &c. which are free from the blemish of the sins of the demons, 
produced by the contact of the senses with their objects, in consequence 
of natural knowledge, and which by dependence upon me are the cause 
of the connection of the primeval food with all the elements ; I am the 
soul of all the elements as the common essence of them ; I am also the 
soul of speech, embodied in the Rig, Yajur, Sama and Udgitha, be- 
cause I pervade them and am their cause. When I have obtained 
the state of the song of the Sama, my external wealth, or ornament is the 
sweetness of the notes. When I have obtained the golden state, 
figuratively speaking, the sweetness of the notes, the state of the song, 
my organs are the various places of the threat, &c. Possessed of 
such qualities, I pervade with my whole nature all living beings down to 
the smallest insect, for I am without shape and every where. He will 
attain sifch a revmrdy whose worship manifests such a knowledge. 

♦ Who knows that life is identical with the soul. 

t Viz. nose, eye, ear and mind. 
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Fourth Brdmhma. 

This was before soul, bearing the shape of a man. Looking 

*^This was before soul.’* How the state of Prajapati is obtained by 
the united effect of knowledge and works, has been described, and also, 
how it is obtained by the mere knowledge of life, by passages as : “ This 
verily overcomes the worlds,” &c. By descriptions of the omnipotence 
and other attributes of Prajapati, who is the embodied reward, in the 
creation, preservation and destruction of the world, the eminence of the 
reward, resulting from knowledge and works in accordance with the 
V^das, is further to be described. For this object the present Brdm^ 
hana has been commenced. This description sets forth the praise of the 
knowledge and works ordained by the practical* part, because they are of 
great power. But it is at the same time intended to show, that the 
whole reward, resulting from knowledge and works, has a worldly 
tendency ; for it is said, that it is subject to fear and unhappiness ; 
it is further involved in the connexion between cause and effect, and 
as a manifestation of the gross organism^f it is not eternal. The second 
part of the V6das on the other hand, is intended to show the 
liberation, resulting from the mere knowledge of Bramha, which 
will hereafter be explained ; for he who is not dissatisfied with the 
objects of the world, subject as they are to the division of cause and 
effect etc., has no desire to obtain the knowledge, that the soul is one and 
ally as a person who is not thirsty has no desire to drink. Consequently 
the description of the reward, resulting from knowledge and works, is 
made for the sake of the second part. With regard to this, it will be 
said ; “ Tiiis should be known by him.” “ This is better than a son.” 

This was before the soul.” The soul is here defined as Prajdpati^ 

the first-born from the egg, the embodied soul, as the result from his 

knowledge and works in accordance with the V^das. He was what ? 

** This,” produced by the division of body was the soul,” not 

separated from the body of Prajapati “ before,” before the production 

of other bodies. He was also bearing the shape of man, which means, 

that he was endowed with head, hands and other members ; he was 

the Vir^j, the first-born. “ Looking round,” reflecting, who am I, and 

* Ceremonial part of the V6da. Vide page 2, note 2. 
t Vide p. 40, note. 
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found, he beheld nothing but himself. He said first: ^This 
am Hence the name of I was produced. Therefore 

even now a man, when called, says first : Mt is I,^ and tells 
afterwards any other name that belongs to him. And because 
he as the first of all of them consumed by fire all the sins, 
therefore he is called Purusha. He verily consumes him, who 

of what nature, “ he beheld nothing but himself,” the fulness of life, 
the organism of causes and effects. He beheld only himself as the 
universal soul. Then endowed with the recollection of his Vedaic 
knowledge in a former birth, he said first ; This am I,” viz, Praj^pati, 
the universal soul. “ Hence,” therefore, because from the recollection 
of his knowledge in a former world he called himself I, therefore his 
name was I. The name of I, as proved in this Upanishad, and there- 
fore in the Sruti, will afterwards be explained. 

“Therefore,” because this happened to Prajapati, as the cause, there- 
fore it happens also to the living creatures, his effects ; for even now a 
man “when called,” addressed with ; ‘ Who art thou V says first ; ^It 
is I,’ denoting himself with the name of the soul as the cause, and 
when afterwards asked for his special name, the name of this special 
individual, he answers by ; ‘I am Devadatta, or Yajnadatta,’ &c. ; he 
tells the name, which was given to this individual person by father and 
mother. “ And because he,” Prajapati in a former birth, which is the 
cause, as the first of those who were desirous to obtain the state of Pra- 
japati by the exercise of reflection on works and knowledge, viz. “as the 
first of all of them,” of all those desirous of obtaining the state of 
Prajapati, — consumed by the perfect exercise of reflection on works 
and knowledge all the sins of contact, which are obstacles to the 
acquirement of the state of Prajapati, — because such was the case, — 
therefore he is called Purusha, because he, Purvam Aushad, (first 
burned.) As that Prajapati, by consuming all opposite sins, became 
this Purusha Prajapati, so also any other consumes, reduces to ashes, 
by the fire of the practice of his reflection on 4:nowledge and works, 
or only by the force of his knowledge. “He verily consumes.*’ 
Whom ? “ Him who before this sage strifes to obtain the state of 

Prajapati.** The sage is pointed out as he who thus knows, who accord- 
ing to his power manifests his reflection on knowledge. * But is it not 
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before this strives to obtain the state of Prajapati, he namely^ 
who thus knows. 1 . 

He was afraid ; therefore man, when alone, is afraid. He then 


useless for any one to strive for the state of Prajapati, if he is con- 
sumed by one who thus knows V There is no fault in this ; for con- 
suming means here only, that the highest state, that of a Praj^pati, is not 
obtained, because the eminence of the reflection on knowledge is want- 
ing. Therefore by the words : He consumes him,” is it meant, that 
the perfect performer obtains the highest state of Prajapati, he, who is 
less perfect, does not obtain it, and by no means, that the less perfect 
performer is actually consumed by the perfect ; thus it is said in common 
life, that a warrior who first rushes into battle, consumes his comba- 
tants, which means, that he exceeds them in prowess. 

To show that the reward of knowledge and works, as set forth in 
the Karma Kanda, which is the state of Prajapati, praiseworthy as it 
may be, does yet not overcome this world, it is said : “ He was afraid,” 
viz. this Prajapati, who is called the first-born embodied soul, bearing 
the shape of man, was afraid, as we and other creatures are. Hence 
it -is said ; Because he, hearing the shape of man, endowed with 
an organised body, was afraid in consequence of his desire against 
his destruction,* “therefore man,” on account of his likeness with 
Prajdpati, also now, when alone, “is afraid.” And further as 
with us, so also with Prajapati, the true knowledge of himself (the 
soul) is the cause, that the desire against one’s destruction is removed. 
Hence it is said : “ He looked round.” How ? The answer is : “ Since 
nothing but myself,” but the soul, not a secona thing, exists, “ of whom 
should I be afraid,” while there is no cause of my destruction. 
“ Hence,” from the true knowledge of himself (the soul) Prajdpati’a 
“ fear departed,” for his fear is merely the effect of his ignorance, which 
cannot remain with true knowledge, wherefore it is said : “ For whom 
should he fear,” viz. he who fears, and the meaning which is intended, 
is, when truth has been ascertained, fear is removed, since fear arises 
from a second, from another thing, and a second, another thing, is 
merely the production of ignorance ; for a second thing, of which there is 
no knowledge, cannot be the cause of the origin of fear. Thus it is said 
* Or of his desire for his preservation. 
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looked round : Since nothing but myself exists, of whom should 


in a Mantra : What blindness of mind, what distress exists for him who 
is conscious of the universal identity ? And it is also proper, that by the 
knowledge that all is one, the fear is removed ; for the knowledge of a 
second, from which fear may arise, is removed by the knowledge that 
all is one ; hence there is nothing, from whence it could arise. Here it is 
asked : Whence was produced Prajapati’s knowledge, that all is one, or 
who instructed him ? 

(Either the knowledge manifested itself without instruction. Then 
the same should be the case with us and similar beings. Or it is 
derived from impressions received in a former birth ; then the know- 
ledge that all is the soul, is useless ; for in this case^ as the knowledge 
of Prajapati, although existing when he was in the state of a former 
birth, did not remove the cause of the contrary ignorance, because on 
account of his ignorance he was afraid, so also is the knowledge of the 
identity of the soul usele*ss for every one. And if you, lastly ^ say, that 
the knowledge removes the ignorance at the time of death, we also 
object, because, as before, it must again be connected with a prior 
knowledge, whence arises the logical fault of a too general argument. 
Hence it must be concluded, that the knowledge of the identity of the 
soul is useless.) 

We deny this, on the ground that the knowledge of Prajapati is 
produced from the most powerful cause ; for as in common life strength 
of intellect and extent of memory are observed with him from the time 
of his birth, who has acquired various efficacious causes by his pious 
actions, so also with regard to the eminent birth of Prajapati, united as 
it is with efficient causes, which are purified by his having consumed all 
sins, the effects of opposite causes, by the power of moral merit, of 
knowledge and of liberty from worldly desires. Hence it is proper to 
maintain, that Praj^pati’s knowledge of the identity of the soul, produced 
at the time of his, birth, has arisen without any instruction. In this 
respect says the Smriti : Whose four qualities, his unbounded know- 
ledge, freedom from passion, power and moral merit are innate.” 

If you say, «if they are innate, fear is impossible, for darkness does 
not rise with the sun,* we deny this on the ground, that the notion of 
innate knowledge has merely the -meaning to exclude instruction from 
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I be afraid ? Hence his fear departed ; for whom should he fear, 
since fear arises from another. 2. 


another. If your opinion is, ‘ that faith, devotion and reverence are 
no causes of knowledge, and that such causes of knowledge, as faith, 
devotion and reverence, assigned by the ^S'ruti and Smriti in such 
passages as ; The faithful whose mind is devoted to only one object, 
whose senses are subdued, gains knowledge,”* “ Thou shalt know it 
by reverence,”f — have no causality,* and if you moreover say, Uhat 
our moral merit in our former birth is the cause of our knowledge 
(in the next birth) as it is the case with Prajapati,* we do not agree, 
because we must attend to the distinction of general and special causes, 
as well as of qualified and unqualified causes ; for in common life obtains 
a manifold division of causes with regard to effects dependent upon a 
cause ; in the same manner of general causes. These as well as special 
causes are again divided into qualified and unqualified causes. To show 
this by an instance we chose the perception of form, as an effect from 
a variety of causes. Here the perception of form in the dark, 
without light, by animals roaming at night, is caused by the contact of 
the eye with form. The cause of perception of form by the Y6gis is 
the mind alone ; for us it is the contact of the eye with form through 
light. Further by the division of light into sunlight, moonlight, &:c. are 
produced the general divisions of the cause. Moreover there is the other 
division of light, light, especially qualified and light not qualified. In 
the same manner the cause of the knowledge of the identity of the soul is 
sometimes work performed in a former birth, as is the case with Prajapati ; 
sometimes penance, as the jSfruti says : By penance search for Bramha ; J 
sometimes instruction from the teacher, as follows from such passages of 
the Sruti and Smriti : A man, who has a teacher, knows.** The 

faithful acquires knowledge.” Do thou know it by reverence.” From 
the teacher he must be known, seen, heard,” &c. Faith, devotion, &c. 
are direct causes to obtain that knowledge, as they effect separation 
from vice and from<. other causes of the contrary. The same is the 
case with the hearing, thinking and mental intuition of the Veddnta, 

♦ Bhagavadgfta, Fourth chapter. 

t Bhagavadgita, e. 1. 

X Taittarjya Upanishad Bbrigu Valli &th Khanrla. 
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He (lid thus not feel delight. Therefore no body, when alone, 
feels delight. He was desirous of a second. He was in the 
«aine state as husband (Pati) and wife (Patni) are when in mutual 
embrace. He divided this self two- fold. Hence were husband 
and wife produced. Therefore was this only a half of himself, 

because here is comprehended the present object of knowledge itself, 
and also because by the annihilation of sin and other obstacles the true 
knowledge of the soul and the mind from its very nature produces that 
knowledge. Therefore faith, reverence, &c. are real causes of know- 
ledge. 2. 

From this also follows the worldly state of Prajapati, viz. because 

He,” Prajapati, did thus not feel delight,” which means, was un- 
happy, like us and others at the present time ; “ therefore,” in conse- 
quence of the state of loneliness, &c., no body, when alone, feels 
delight.” Delight means the pleasure, derived from the union with a 
desired object. Unhappiness is called the state of mental distress, 
following the separation from an object of desire, to which one is 
attached. For the removal of this unhappiness he was desirous of 
a second, of a wife able to destroy the unhappiness. And while he thus 
longed for a wife, his state was as of one, embraced by a wife. And 
because by this state he desired something real, he was of such a 
state. Of what state ? In such a state, as in common life husband 
and wife are, when in embrace for the removal of unhappiness. ** lie,” 
thus, “ divided this ** self,” which was of such a kind, ** two-fold.” 
The term this” is used in order to define the self and to distinguish 
it from the Viraj, the first cause. He was by the removal of the state 
of Viraj not in the same state, in which curd is, when its former state^ 
that of milk, is entirely removed. Which was then the state of sepa* 
ration ? By the objective mental power of Virdj, entirely dependent 
upon himself, #iere was, beside himself, another body in the state of 
husband and wife in embrace. And this Yiraj of such a kind, “ was 
in the same state,” because he is the same subject for two predicates. 
“ Hence,” from this division (Patandt) husband (Pati) and wife (Patni) 
were. produced, which is a description of the common state of husband 
and wife. “ Therefore,” because this wife is, as it were, the oihei 
separated half of himself, ” therefore was tliis,” this body, ** only the 
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as a split pea is of the whole. Thus verily has Yajiiavalkya 
declared it. This void is thus completed by woman. He 
approached her. Hence men were born. 3. 

She verily reflected : How can he approach me, whom he 
has produced from himself ? Alas, I will conceal myself. Thus 
she became a cow, the other a bull. He approached her. Hence 
kine were born. The one became a mare, and the other a 


half of himself, as a split pea is of the whole.” Of whom was it only 
a half before his taking a wife ? The answer is : Of his self.” 

Thus verily has Yajnavalkya, viz. the son of Yajnavalka (which 
denotes him who speaks at the sacrifice) Devardti, declared it. It may 
also mean a son of Bramha. Because this male half is void, as want- 
ing the female half, “ therefore,” again* after the taking of a wife, it is 
again completed by the female half, as a split pea by its being joined 
with its other half “ He,” ** Prajapati,” under the name of Mann, 

approached her,” by name fi'dtarupaif his own daughter, under the 
notion that she was his wife. Hence,” from this union, men were 
born.” 3. 

She,” jS'atarupa, recollecting that it is forbidden in the Smriti to 
approach one’s own daughter, verily reflected : How happens this 
improper action, that he can approach me,” whom he has produced 
from himself. “Alas, I will now conceal myself,” will conceal my- 
self under the disguise of another kind. “ Thus,” having thus re- 

* Ananda observes, that the word “ again” refers to the same event in a former 
birth, — because the world is without commencement. 

t The notion of Viraj dividing his own substance into male and female, occurs 
in more than one Purana. So does that of an incestuous marriage and intercourse 
of the first Menu with his daughter iS'aturupa, and the commentators on the Upa- 
nishad understand that legend to be alluded to in this place, ^ut the institutes 
ascribed to Menu make Viraj to be the issue of such a separation of persons, and 
Menu himself to be his offspring. There is indeed, as the reader may observe from 
the passages cited in thb present essay, much disagreement and consequent confu- 
sion, in the gradation of persons interposed by Hindu theology between the 
supreme being and the created world. Col. M. E. Vol. I. p. 65. See also Wilson's 
Vishnu Purana, where, p. 51, note 5, a very lucid view of the opinions of the different 
Pura^as on thM subject is given. 
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stallion, the one a female ass, the other a male ass. He ap- 
proached her. Hence the one-hoofed kind was born. The one 
became a female goat, the other a male goat, the one became 
an ewe, the other a ram. He approached her. Hence goats 
and sheep were born. In this manner he created every living 
pair whatsoever down to the ants. 4. 

He knew : I am verily this creation ; for I created this all. 
Hence the name of creation is derived. Verily he who thus 
knows, becomes in this creation like him. 5. 


fleeted, “ she became a cow,” by herself, and again and again was 
this the inclination of iS'atarupa, incited by the impulse of living crea- 
tures, as well as of Manu. Therefore the other became a bull. He 
approached her,” in the same manner, as it has been related before. 

Hence kine were born.” Thus the one became a mare, and the 
other a stallion,” thus, ** the one a female ass, the other a male ass.” 
There, by the union of the mare witl^ the stallion and the union of 
the other kinds ‘‘ the one hoofed kind,” viz. horses, mules and asses, 
** were born.” Thus " the one became a female goat, the other a male 
goat, the one became an ewe, the other a ram. He approached her,” 
viz. the one after the other in the order as they are mentioned. 

Hence goats and sheep were bom. In this manner he created every 
living pair, male and female, whatsoever, down to the ants,” viz, he 
created the world. 4. 

^^He,” Prajapati, having created all this world, ^^knew.” What? 
I am verily this creation.” The world is created, therefore the created 
world is called creation. Because the world is created by me, there- 
fore, since it is not separated from me, am I the world ; it is not dis- 
tinguished from me. Why is this I ? “ For I,” because I created this 
whole world// therefore. Because Prajapati called himself the creation, 
hence,” therefore the name of creation is derived.” “ Verily he 
becomes in this creation,” in this world of Prdjapati, “ like him he 
becomes like Prajdpati, a creator of the worldj which is not different 
frpm his own self. Who ? He who thus knows,” knows like 
Prajapati, as has been said, that he is the world, depending upon the 
notion of the soul, of the elements and of the deities. 5. 
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Then he churned. From his mouth, as the place of produc- 
tion, and from his hands he created the fire. Both therefore 

Prajapati, having thus created this world as a succession of pairs, 
was desirous of creating the guardian deities of the Brahmans and of 
the other castes, and at the commencement throwing his hands upon 
his mouth he churned.’’ Churning with his hands he created from 
his mouth,” as the organ of production, and also “ from his hands,” 
as organs of production, the fire,” the special benefactor of the caste 
of Brahmans. Because both the hands and the mouth are the 
organs of production of the fire, whose nature is to consume, “ there- 
fore both are without hair ;” not the whole, however, but only the 
inside ; for both resemble in this respect the female organ of produc- 
tion ; for this is inside without hair.” Thus also the Brahman was 
born from the mouth of Prajapati. Therefore the fire is the special 
benefactor of the Brahman, both being sprung from the same source, 
as the elder brother is of the younger. Therefore the Brahman has the 
fire as his guardian deity, and cthe mouth as his strength, as proved 
by the Smti and Smriti. Thus he produced from his arms, the seat 
of power, the slayer of Bala,* and other gods,f the ruling deities of 
the Kshatriya caste and also the Kshatriya. Therefore the Kshatriya 
has Indra as his guardian deity, and the arm as his strength, as both 
Sruti and Smriti attest. Thus he created from his thigh, as the seat of 
endeavour— the VasusJ and others, the ruling deities of the Vw, and 
also the Vw. Therefore the Vai«ya is devoted to agriculture, mer^ 
chandize and similar pursuits, and his guardian deities are the Vasus, 
&c., according to the evidence of the »Srut^ and Smriti. Thus he 
created from his feet Pushana,§ the guardian deity of the earth, and 
also the iS^udra, who is fitted for servitude, according to the evidence 
of the jS'ruti and Smriti. The Upanishad makes here for the praise of 

* Indra. 

f Varuna, &c. 

it The Vasus were the |pns of Vasu. Their names are : Apa, Dhruva, Soma, 
Dhaba (fire), Anila (wind), Anala (fire), Pratyusha (daybreak), ami Frabhasa (light.) 
— W. V. P. p. 128. 

$ One of the twelve Adityas, sons of Kasyapa by Aditi, the daughter of 
Dakshu. — L. C. p. 122. 
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are inside without hair ; for the place of production is inside 
without hair. 

That they speak there this word : Sacrifice to this, sacrifice to 
this, hence sacrifice to the one or the other god, is not proper. 
His is really this creation ; for he verily is all the gods. 

the whole creation, the supposition, as if the origin of the guardian 
deities of the Kshatriya and the other castes had been related, although 
it has not been done, and yet remains to be related. By this passage 
of the /Sruti it is accordingly evident, that Prajapati is all deities, 
because there is no diifcrence between the creator and the creature, 
and because the gods are created by Prajapati. 

The meaning of the subject being thus established, the blame of the 
contrary notion* of ignorant people is introduced for the praise of 
the meaning, as it has been established ; for the blame of the one is 
the praise of the other. 

“That they,’’ the mere performers of sacrifices, “speak there,” 
during the performance of the ceremonies at the time of offering, “ this 
word; Sacrifice to this,” to Agni, “sacrifice to this,” to Indra, &c.^ 
they do so in accordance with the difference of name, /S^astra, Stotra, 
work, &c. by considering this or the other different god, for instance 
Agni, &c., as one among others. This should not be thus understood, 
because “his,” Prajapati’ s, “is really this creation,” the whole division 
of the gods ; “ for he,” Prajapati, as life, “ is verily all the gods.” 

Here we meet with a contradictory opinion. * Namely, some say, the 
supreme Hiranyagarbha is meant, others Hiranyagarbha, as being in a 
worldly state. According to the letter of the Mantras the supreme is 
meant ; for the ^ruti says : “ They call him Indra, Mittra, Varuna and 
Agni.” And another passage ; “ He who is Bramha, who is Indra and 
Prajapati, is all these gods.” Mso the Smriti says : “ Some call him Agni, 
others Manu, others Prajapati.” And further: He who is no object of the 
organs,t who is unapproachable, J who is infinitely little, § unmanifested, 

* The contrary notion is, that the deities are indepAdent beings ; this view is 
blamed in the next sentence of the Upanishad. 

•J* The organs of actibn are here meant, according to Ananda. 

t To trt senses of intellect, eye, car, &c. 

§ This is the cause, that he cannot, be perceived by the senses. 
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eternal, whose nature comprehends all elements, who is not conceived b j 
thought,* sprung thus forth by himself. On the other hand he is also 
in a worldly state. This follows from the passage of the Smti, staU 
ing : He consumed all sins for unless one is in a worldly state, he 
cannot consume sins. It follows also from the passage of the ^ruti, 
that he is subject to fear and unhappiness. Also from the other : 

Being mortal he created immortals.” Further, from the letter of the 
Mantra ; “ Lo the birth of Hiranyagarbha.” Also from a passage of the 
Smriti in the chapter which treats on the results of works : Sages call 
Bramhd, the creators of the world, virtue, the great, the unmanifested, 
the best condition, which can be obtained by the quality of goodness.f 
Therefore a contradictory meaning being obtained, the argument is 
faulty ? 

We do not grant this, because there is no contradiction, if it is con- 
sidered under a different fictitious view, and a different fictitious view is 
obtained, if it is connected with a special fictitious attribute. J In this 
manner it is declared in the StmH : 

* No object of the mind, the internal sense. 

t This passage is taken from Mann 12, 50. According to Ananda, by the 
creators are meant Manu and others, by virtue Yama, by the great one (Mabat), 
intelligence, Buddhi, the first production of Prakriti, or self-existing nature, 
according to the Sankhya system. Kulluka Bhatta, the commentator of Manu, 
explains it diiferently, viz. Bramha is the Bramha with four faces, the creators 
Marichi and the others, Mahat and Avyakta (unmanifested) two of the causes of 
the Sankhya system, here the tutelary deity of the same, virtue the embodied 
virtue. 

X I translated Kalpana with ** fictitious view*' and Upadhi with ** fictitious attri« 
bute, as I was unable to find more adequate words. Kalpand according to the 
dictionaries means : arrangement, distinction, artificial making ; but these words do 
not express the meaning, which it has according to the Vedanta, where it is a predi- 
cate, which is assigned to a thing to which it really does not belong, or the con- 
ceiving of a thing under an idea which is contrary to its nature, as for instance, if 
Bramha (the infinite soul, infinite substance) is comprehended under the notion of 
infinite mind (manas) or infRiite intelligence (Buddhi) which notions are mere anthro- 
pomorphisms. Thus far is the Kalpana indeed an artificial notion, a notion made 
by some contrivance, or not founded on the real nature of the thing. Upadhi, (accord- 
ing to Wilson discriminating or distinguishing property, disguise, in till Vedanta 
this is especially applied to certain natural forms or properties, considered as dis- 
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Sitting he proceeds afar, sleeping he goes everywhere. Who beside 
me, is able to know the god who is happy and not happy.’’* Through 
attributes he is connected with the world ; in reality by himself he is 
unconnected with the world. This is the identity and diversity of 
Hiranyagarbha, and in the same manner of all living creatures, which 
follows from the passage of the <Sruti : That art thou.” But while 
Hiranyagarbha, in consequence of the superlative purity of his attri- 
butes is, as it were, almost entirely supreme, as Sruti and Smriti de- 
clare, although they show his worldly state as it were, at some places, 
the worldly state of the living creatures, in consequence of the preva- 
lent impurity of their attributes, is almost everywhere evident. Divested, 

guises of the spirit which I translated with fictitious attribute, is any quality which 
is assigned by a fictions notion to the infinite soul; for instance, omnipotence, 
omniscience. &c. If the infinite substance is considered in its own nature, it has 
no attributes whatever, and the notions under which it is taught, viz., existence, 
knowledge, happiness, are in reality no different attributes, but they constitute the 
one identical substance (Atma, soul). 

On the other hand, it is necessary to form fictitious views of the infinite sub- 
stance ; for the world cannot be thought in itself, and therefore requires to be 
thought by the infinite soul, as entirely depending upon it. The act of the mind 
by which it transfers the notions of the world upon Bramha or the infinite soul, is 
called Adhyaropa, which is in fact the same idea with that of Kalpana. Under the 
condition, that the world is considered in Bramha, Bramha or the infinite soul is 
also considered under various attributes, as for instance, omniscience, universal 
providence, immanent cause of the world, &c. The Kalpana, the view, although 
fictitious, is yet necessary, and the Upadhi, the attribute, although not really an 
attribute of Bramha, is still indispensable, if he is considered in his relation to the 
world. 

There is therefore according to the Vedanta, no contradiction, if attributes are 
ascribed to Bramha, and denied of him, as long as the notions under which both is 
done, are kept separate ; namely, he has no attributes, if considered in himself ; he 
has attributes in his relation to the world. 

* Katha Upanishad, 2 V. 21. In this passage the contradictory predicates are 
founded upon the different modes, by which the soul may be conceived. Thus 
“sitting"' refers to its unchangeableness, “ proceeding” ^to its worldly nature, 
where it proceeds faster than any other being. The Upanishads generally repre- 
sent the difficulty to understand the infinite soul by assigning to it contradictory 
predicates. Thus it is said in the Vdjasaneya Up. v. 5. If (the soul) proceeds, 
it does not proceed ; it is far ; it is near ; it is within this universe ; it is without 
this universe. 
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Then whatsoever is moist, the same he created from his 
semen, this is the Soma. So much is this whole universe, either 
food, or the eater of food. Soma is •the food, and Agni the 
eater of the food. This is the surpassing creation of Braniha. 
Because he from the better parts created the gods, and also^ 


however, of all distinction of attributes, every one obtains the name of 
supreme according to Ibe evidence of the 8vx\.i\ and Smriti. But the 
logicians who, abandoning the authority of the holy writings, reason 
much about existence and non-existence, agency and non-agency, con- 
found the meaning of the S&sivs. Hence the determination of the 
meaning becomes difficult. But for those who without pride follow the 
iS^astra alone, the meaning of the iS^astra with regard to deities is as 
clear, as if it were an object of perception. Here it is intended to in- 
troduce with refeUnce to Praj^pati, although he is one God, such dis- 
tinctions as food, &c. Among them the fire has been mentioned ; the 
Sdma, as the first food will now be mentioned. 

“Then whatsoever is,” in the world, “moist,” in the form of a fluid, 
* the same he created from his semen,” from his seed. Thus it is said 
in the iSruti : ’^'From the semen sprang the waters.” And the Soma is 
also watery ; therefore all that is moist, is created by Prajapati from 
his semen. This is, “ as it were, the Soma.” “ So much is this 
whole universe,” that is, there is no more than this. What is it ? 
“ Either food,” which is Sdma, as nourishing by its fluidity, or “ the 
eater of the food,” Agni, by his heat and harshness. Hence Soma is 
defined as food. From the force of the meaning it is evident, that 
S6ma is all that is eaten, and that Agni is the eater. Sometimes the 
fire, when offering is made by it, becomes Soma, — Soma also, when 
offering is made to it, becomes fire, because it eats. Whosoever in this 
manner perceives the world, as consisting of Agni and S6ma, under the 
idea of the soul, is not tainted by any blame, and becomes also like 
Prajapati. “ This is the surpassing creation of BramM,” Prajapati, 
surpassing, because it surpasses his own nature. Which is this crea- 
tion? “Because he from the better parts,” the parts resembling him, 
created the gods,” therefore is the creation of the gods a surpassing 
creation. How is it again a creation which surpasses himself ? The 
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because he^ a mortal, created the immortals, therefore is it a sur- 
passing creation. He who thus knows, becomes in this surpass- 
ing creation like Prajdpati. 6. 

That which is this, was then verily unmanifested. That man!- 


answer is: “And also, because he, a mortal,” of a mortal nature, 
“ created the immortals,” the gods of immortal nature, after he had 
consumed all his sins by the fire of works and knowledge, therefore is 
this surpassing creation the effect of perfect knowledge. Therefore 
“ he who knows” this surpassing creation of Prajapati, as proceeding 
from himself, verily becomes in this surpassing creation like Prajdpati, 
becomes a creator like Prajapati. 6. 

“ That which is this* was then verily unmanifested.” All Vedaic 
causes,f denoted by knowledge and work, depend upon such distinc- 
tions as agent, &c., and their ultimate reward is the acquirement of 
the state of Prajapati the effect is “so much,” viz. this manifested 
world. The Upanishad is now to show, how this manifested world, 
depending upon the connection of causes and effects, was before its 
manifestation in the shape of a seed (in its original shape) which is 
inferred, as the tree is inferred from its effect, the sprout ; for this tree 
of the world, whose seed is work and whose field is ignorance, is to be 
taken up with its root, as by its taking up the liberation of man is 
accomplished. Thus it is, said in the K^thaka :§ “Its root is above, 
its branches go downwards.” The same is said in the Gita : “ Its 
root is above, its branches go downwards.” It is also said in a Parana : 

* That which is this. Tad idam (that this) according to an idiotism in Sanscrit, 
where two demonstrative pronouns, this and that, are connected with the same 
subject, and where tad (that) refers to the past time, and idam (this) to the present 
time. The V^ddnta frequently uses this form of expression to show the identity 
of the logical subject in its connexion with predicates which exclude each other. 

t Vedaic causes are here causes of any mode or form of worldly existence, as 
asserted by the V^das ; causes which lead to final liberation from the world, are 
accordingly in this passage not referred to ; this is evi(lent, says Ananda, on the 
ground, that a multiplicity of causes cannot be a means of liberation which is of a 
uniform nature. 

t Or in other words the ultimate reward is the state of death. — A. G. 

§ Kathaka, 2 Adh. 6 VoUi. V. 1. 

h 2 
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fested itself by name and form, as it is commonly smd : He is 
of this name, of this form.” In the same manner that which 

- y , 

The eternal tree of Bramha. “ That,’’ the world in the state of a 
seed before its creation, is named, on account of its imperceptibility at 
that time, by the pronoun that,” which denotes any thing that is no 
object of perception. The word “ verily,” which is the mark of a nar- 
rative, * * * § is used here for the object to make it easily understood, that 
the world was in the state of non-manifestation, because it is connected 
with the past time. If it is said : Thus it verily was, it is easily under- 
stood, that the imperceptible state of the world is meant, in the same 
way, as if it is said : There verily was a king Judhistliira. “ Which is 
this,” This denotes the world as manifested by name, form and work, 
as being in the connexion of cause and effect, in the manner in which 
it has been described. The terms that” and this” denote the state 
of imperceptibility and perceptibility of the world, and placed upon one 
and the same subject, they express the identity of the world in its state 
of perceptibility and imperceptibility. The meaning is : That which 
is this, and this, which is that, was then unmaiiifested. If this is the 
case, it is evident that no effect can be produced from any thing that 
does not exist, and that it cannot be destroyed from any thing that 
exists. 

‘‘ That,” so described world, which was not manifested, manifested 
itself by name and form. The reflexive formf manifested itself,” shows, 
that the soul was manifested by itself. It manifested itself,” it clearly 
obtained a perceptible form of existence, the limits of whose knowledge 
are the differences of name and form, which by its own power J pro- 
duced the relations of ruler, agent, and depends upon the action 
of causes. ” He is of this name ;” by the pronoun§ he,” which is a 

* The word for narrative is Itihasa. Iti-ha-asa ; thus verily it was, which for- 
mula commonly concluding a narrative in the Vedas, became the term of a narrative 
generally. 

t Karma Kartri, whel^e the agent (Kartri) is its own object (Karma.) 

X This is here mentioned, because according to the Vedanta it is necessary, that 
the world as an effect must have a cause. 

§ The word for pronoun is in Sanscrit, Sarvanama, a general name, on the mean- 
ing of which the exposition, as given above, is founded. 
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is this also then manifests itself, as it is said : He is of this 
name, of this form/^ He entered this world. 

name without distinction* a name only is indicated. He is of this 
name/’ viz. Devadatta, or Jajnadatta is his name. In the same man- 
ner the pronoun “this,” in the sentence^ he is of this colour, denotes 
colour generally, without distinction of white or black, &c. “ That,” 

unmanifested, substance, “ which is this, then,” at that time, manifests 
itself, by name and form, i^ the manner as it is said : He is of this 
name, this form. 

“He,”* for whom the whole iS'astraf is commenced, upon whom by 
means of natural ignorance the notions of agent, ceremony and reward 
are transferred, who is the causej of the whole world, from whom, 
identical with his nature, name and form, not manifested before, arc 
manifested, as dirty foam from clear water, and who, different from 
either, name and form, of his own nature is eternal, pure, intelligent 
and free, “ he,” manifesting the before unmanifested name and form, 
which are identical with his own natu?;e, “ entered this world,” these 
bodies from Bramha down to inanimate matter, dependent upon works 
and the consequences thereof, and subject to death and other evils. 

‘ But it was said, that the unmanifested manifested itself ; how can 
it now be maintained, that even the supreme soul, manifesting the un- 
manifested, entered this world 

There is no fault in this ; first, because the supreme soul was meant 
under the notion of the unmauifested world ; for we said, that the un- 
manifested world, which produces the relations of a creator, agent, &c., 
and which is dependent upon the action of causes, &c., manifested 
itself; because the term “ this” is identical with the term 

“ manifested.” As “ this” means manifested, when it has obtained the 

* The Supreme Bramha. 

t Viz. the V^da in its two parts, the Karma Kanda, which relates to ceremonies, 
and the Jnana Kanda, which relates to the knowledge of Bramha. 

X Viz. the only cause, without any difference of the mediate and material cause, 
as in the Sankhya system. ^ 

§ In other words, before it was not said of the soul, that it manifested the 
world, but it was said, that the unmanifested manifested itself. How is it there- 
fore consistent with that doctrine to substitute here the notion of the soul for the 
notion of the unmanifested. 
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endless differences of ruler of the world and other agents, of cause, &c., 
so means that’^ unmanifested, when it has not emitted any of its differ- 
ences. The only difference* is, that the one^s manifest, the other not 
manifest. In common life also the same word has different meanings 
according to the intention of the speaker, as if for instance it is said : 
The village is arrived, the village is empty. Sometimes the word vil- 
lage may only mean the dwellings, as in the sentence : the village is 
empty. Sometimes the inhabitants may be intended, as in the sentence : 
the village has arrived. Sometimes both meanings may be intended, 
as in the sentence : let him not enter the village. Thus also in the 
present case. If it is said ; this manifested and unmanifested world, 
where there is no intention to separate them, the soul and the non-soul 
are meant. Further, this world, subject to production and destruction, 
means the world alone. Further, the soul, which is great, not pro- 
duced, not extended, which is not this, which is not that, means the 
soul alone. 

* But how can it be thought that ‘ he entered’ the world, manifested 
by the supreme manifestor, and everywhere and at every time pervaded 
by him ? For a country, which is not entered before, may be entered 
by any thing of limited extent, as for instance a village by a man, &c., 
but not by any thing without limit, as for instance the ether, because 
from its nature it is always present. If he entered it, as a snake a 
Stone, by a modification of qualities,f we may grant such a modification 
for the snake, but not for the supreme soul, because he entered even 
with his nature. If it be supposed, that, abiding in the effect (the world) 
he was produced by a modification of qualities, and that by this he 
entered, as a snake, which is produced at the same time, abides in the 
stone, or water in a cocoa-nut, we object, because the Sruti says : hav- 
ing created that he entered it ; for here it is evident, that the creator 
himself, ivithout assuming another mode of existence, when he had 
created the world, entered it afterwards. Thus it is said ; having en- 

* Between the world in its former and in its present state. 

t The snake can be considered as a modification of the stone, because according 
to the Vedanta, both are productions of the five elements ; therefore there is no 
contradiction in considering the snake a modification of the five elements which 
abide in a stone. In the same manner it may be thought, that the infinite soul 
entered the intellect and other creations by its modification as life. 
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joyed he goes* There also is a mutual difference between the actions 
of enjoying and going, referring to the past and present time, but the 
agent is the same. The same case is here, and it cannot be thought 
that a modification of existence of him who abides in this ej^ect, is 
produced. 

Nor accords the idea of an entrance, which denotes the separation 
from one place and the connexion with another, with the idea of the 
soul, which is without parts and without limits. If it be supposed, that 
the Stuti refers to an entrance, where parts are admitted, we deny this 
on the authority of such passages of the Srnti as : for he is radiant, 
without form, he is complete, without parts, without actions ; we deny 
it also on the authority of such passages as prohibit the application of 
any differences of qualities whatsoever to the soul. 

Nor entered he the world as an image, as there is no separation of a 
second thing. 

Nor did he enter it as a quality enters a substance, because he does 
not depend upon any thing ; for a quality indeed, which in every way 
depends upon another thing, is considered to enter a substance, but 
not so Bramha, as depending upon himself according to the <S'ruti. 

Nor as a seed the fruit, because such attributes as an increase and 
decrease of its parts, a production and destruction, are assigned to this 
relation ; but there are no such attributes of Bramha, of whom it is 
said in the <Sruti ; He is not produced, he is without age, &c. 

Nor as another separate body ; for from the passage of the <S^ruti ; 
This deity reflected, let me manifest name and form, it is clear that 
the same deity, which enters, also manifests and acts. Also from 
these passages : “ Having created this, he entered it,” and : “ Having 
opened the place, where the hairs divide, he entered by this door.”’*' 
Having considered all forms, having made all names, the hero sits 
inclined.” Thou, O youth, or thou, O maid, thou, old man with a 
staff, spends thy time,” it follows, that no other enters but the supreme 
soul.f 

♦ Aittariya Up. 3 Vol. IIP., that is to say, havisrg opened the middle part of 
the skull, where the hairs divide, he entered the body by this opening. 

t 'The first part of the argument was to prove, that it is the supreme soul which 
enters ; the second is to show, that the supreme soul is not affected in its nature by 
his entrance. 
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If it be thought, that there is a multiplicity in the supreme soul, in 
consequence of the natural differences of the things which he entered, 
we object from passages of the Srnii as : ‘iOne god he sits at many 
places ; being one, he proceeded to many places. Thou, although 
one, hast entered many. One god art thou concealed in all beings 
thou pervadest all ; thou art the soul within aU beings.” 

* We shall at present not enquire, whether the idea of entering has 
been established or not ; but it is clear, that the supreme soul has a 
worldly form, because the things which he entered, have a worldly 
form, and are not different from the soul ? 

We deny this, because the Smti says : He overcomes death. 

If it is thought that he is in a worldly ^tate, on the ground that he 
is subject to happiness and unhappiness, we object ; for the /Sruti says : 

“ He is not tainted with the unhappiness of the world, he is free from 
it.” 

If you say, this is improper, because it is at variance with percep- 
tion,* we do not agree, because the difference in objects of perception or 
other sources of knowledge is only produced by the notion of depend- 
ance on attributes.f Such passages of the ^ruti as : “ Thou doest not 
behold the beholder of the visible.” How could one know him who 
knows ?” Unknown is he who knows — ^prove that knowledge has iio*^ 
reference to the soul.J 

To what then ? Knowledge from perception, declared in such sen- 
tences as : I am happy, I am unhappy, is the object of the image of 
the soul, which is reflected in the intellect and in other attributes. 

The feame is also shown by the Action of the identity of ilie percep- 
tible object (the body) and the subject which perceives (ftie soul) in a 
sentence like this, I am this§ (body). It follows also from the pas- 
sage of the “ There is none else but him who sees,” by which 

the idea of another soul is prohibited. ^ 

If you say, that happiness and unhappiness are qualities of the body, 

^ With individual perception, as in common Ufe,^eople say ; I am happy, I am 
unhappy. ^ 

f And therefore not by the soul, as attributes'^ do not really belong to the soul, 
t Accordingly no perception, for instance, I'am happy, I am unhappy. 

§ Because here the soul, which is endo^d with the perceptible object, the body, 
is an object of perception, and therefore^be soul in itself is not in a worldly state. 
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because both must be predicated of parts of the body,* and that there- 
fore from the passage of the £iruti : ** For the sake of the desire of the 
fioul,”t it is improper tg maintain, that the soul is free from the 
world ? — ^we do not agree, because the passage of the fifruti : Where 
it is, as it were, some other thing,” shows, that it is for the sake of 
the soul, which is in the state of ignorance. From such passages: 
** How can it behold any one.” (B. A, 4th A. 5th B. 15. Bib. 
1, V. 11. p. 929.) ** There is no difference whatsoever with regard 
to him. (K. U. 4th. V. 11. B. I. V. VIII. p. 130.) There is no 
delusion, no grief,” (Vaj. S. U. 7. B. I. Vol. VIII. 14) which refer 
to knowledge, it also follows, that unhappiness, as prohibited in them, 
is no quality of the soul. 

If it is said, ‘ that the unworldly state of the soul cannot be admitted 
as contradictory to the argument of logicians’, J we deny this, because by 
reasoning also it can be proved that the soul is free from unhappiness ; 
for unhappiness, which is an object of perception, cannot be attributed 
to the soul, which is no object of perception. If you say, * that unhap- 
piness is in the same manner a quality 6f the soul, as the sound is a 
quality of the ether,’ § we deny this, because the soul and unhappi- 
ness are not objects of one and the same kind of knowledge ;|1 for a 
knowledge ^f unhappiness, which is an object of perception, can never 
become an object of the soul, which is eternal, and can only be known 
by inference. VnJiappiness cannot become an object of the soul for 
this reason also, that the soul, as one, is no object of anything 
whatsoever. 

* On the ground, that every one who feels pain or pleasure in any part of the 
body, refers this part to himself, as if one says, “ my head aches.^* 
t The desire of happiness ; but if happiness is granted, the contrary must be 
also admitted, because both are inseparable. 

X Of the Vais'eshikas, according to whom the soul has the following fourteen 
qualities : intellect, pleasure, pain, desire, aversion, endeavour, number, quantity, 
severalty, conjunction and disjunction, faculty, merit and demerit. 

§ Viz. the connexion between substance and quality, which exists between ether 
and sound, of which the one (sound) is perceptible, the other (ether) not percepti- 
ble, may also exist between soul and happiness. 

ii This is in accordance with the principle, that where there is a relation between 
quality and substance, these are both perceived by one and the same kind (source) 
of knowledge, as for instance a jar and its white colour. 
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If you maintain, • that, like a light, the soul, although one, is an 
object and manifests objects,’ we do not agree, because this is impossible 
at one and the same time,* and because the soul has no parts. Hence 
the idea, that there is a perception of knowledge, and that knowledge 
is at the same time perceived, cannot be admitted with reference to 
the soul. 

If it is said : ‘ Unhappiness and soul, the one of which is an object 
of perception, the other of inferaice, are in relation of quality and sub- 
stance, as may be known by inference ; for unhappiness is constantly 
an object of perception, and has an equal dependence upon a substance, 
as form has,’ &c. Accordingly, as unhappiness is perceived by the soul 
through its union with the mind, such attributes as multiplicity, 
ehaugeableness and transientness, must be also assigned to the soul ; 
for, without a change in the substance which is in contact, it is nowhere 
found that a quality is added or removed. Nor has it at any time 
been found that a substance which changes, is without parts, or that 
a substance whose qualities are transient, is eternal. Nor is the ether 
considered as an eternal thingtby those who follow the iSruti, Nor is 
there any other case.f If you say, that a thing, although it changes 
may be eternal, because the knowledge, ‘ that is this,’ yet remains,” — 
we deny this, because the notion of change cannot be thought without 
the notion of a change of the parts of the thing. 

And if you say, * that a thing which has parts, may also be eternal,’ 
we deny this, because a thing that has parts, must before have been 
joined by a union of its parts, by which the idea of a separation is 
established. ^ 

If you say, * that this is contrary to perception, as Si you s^e light- 
ning,’ we object, because we conclude that its parts have been joined 
before. Therefore it is impossible to conceive the idea that the soul is 
the site of unhappiness and other transient qualities. 

And if you say, * on the supposition that the supreme soul is mth<* 
out unhappiness, and that there exists no other soul which is unhappy ; 

* In accordance with Ibe doctrine of the Nydya, that the mind, through whose 
agency every object, external or internal, is represented to the soul, ctm only 
perceive one object at one time. 

f The supposition of atoms is meant i for the of atoms cannot be 

proved by any evidence. 
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the S'^stra, which is commenced for the purpose to remove unhappiness, 
is useless/ we object, because it has the purpose to destroy the illusion 
of unhappiness, which is placed upon the soul by ignorance. And also 
because the unhappiness of the soul is only fictitious, and is removed in 
the same way^ as a mistake in counting a common number, in which the 
person who counts, himself is included.* 

As the image of the sun, &c. enters the water, so the entrance of 
the soul means the perceptibility of the soul in its effect which is mani- 
fested like a reflection. Before the production of the world the soul 
is not perceived ; afterwards being perceived within the intellect in the 
effect which is created, manifested, as the reflection of the sun &c. is 
perceived in water, &c. it is defined, as it were, as entering after the 
creation of the effect. This is evident, for example, from the follow- 
ing passages : 

** He entered this world.” (B. A. U. 1st Adh. 3d B. 7. B. I. 
Vol. II. p. 155.) ‘‘Haying created this world, he verily entered it.’* 
(Taittariya U. 2d Adh. 6th Anu. B. I. Vol. VII. p. 90.) “ Having 
opened the place, where the hair is divided, he entered by this door.’* 
(Aitt. U. 3 Kh. 12 Varga B. I. Vol. VII. p. 198.) “This deity 
reflected : Verily, I am these three deities.” (Chh. U, 6th Prapa. 3 
Kh. B. I. Vol. 111. p. 406.) “ Having entered by this life, soul, &c.” 
(Chh. U. 6th Prapa. 3d Kh. B. I. Vol. III. pp. 407—411.) 

This is meant by the entering of the soul, hut we say, it is impossi- 
ble,. that the soul which is all-pervading and without parts, has ever 
a real entrance, the notion of which is to proceed from one part of space, 
place, or time to another. 

Moreover there is nothing else but the supreme soul, as we said 
before in accordance with such passages of the ^ruti as the following ; 

* This seems to refer to the foUowing tale. Ten friends having crossed a danger- 
ous river, were anxious to know, whether any of them had been lost, and accord- 
mgly one of ^em commenced to count, but omitting himself (A'tma, meaning 
the soul and himself,) found of course, that there were only nine. The others 
successively counted also, but doing it in the same manner as the first, the re- 
sult was the same. Upon this they thought, that one had perished in the 
river, and broke out in lamentations. A stranger who passed by, perceived the 
cause of their error, and explaining it to them satisfactorily, changed their distress 
into r^dcing^ 
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IjDtil the ends of the nails, as a razor is placed in a razor- 
case, or Viswambhara in the dwelling of Viswambhara. They 

“ There is nothing else that sees, hears, &c. but he/* (B. A. 3rd 

A. 6th B. 11. B. L Vol. 11. p. 637.) 

And the notions of creation, entrance^ preservation, and destruction 
are merely formed for the apprehension of the soul. Again the ap- 
prehension of the soul is enjoined for the sake of 6nal liberation, 
which is evident from such passages of the jS^ruti as : 

** He knew the soul.** (B. A. 1st Adh. 4th B. 10. B. I. Yol. II. p* 
198.) ** Therefore he was this all/* (B. A. p. 209.) “He who 
knows Bramha, obtains liberation.** (Taitt. 2d A. 1 Anuv. 1 Kh. 

B. I. Vol. VII. p. 37.) “ He who knows the supreme Bramha, verily 

becomes Bramha/* (3 Mund. XJ. 2 Kh. 9 M. B. I. and Vol. VIII. 
p. 323.) “The person who has a teacher, knows Bramha'^ (Chh. 
U. 6 Prapa. 14 Kh. B. I. Vol. III. p. 459.) “ He lives as long** (as he 
has not obtained liberation.) (Chh, U. 6th P. 14th Kl. B. I. Vol. III. 
p. 460). It is also evident from passages of the Smriti as : “ Then 
forthwith.** (Bh. G. 18th Adh. 55.) Having known me in truth, he 
enters me. “ For it (the knowledge of Bramha) is the highest knowledge ; 
for immortality is thereby gained.** (Manu S. 12th Add. 85.) 

And the passages with regard to a creation, &c. serve for the pur- 
pose to establish the knowledge of the identity of the soul, because the 
notion of difference is prohibited. Therefore the entrance means /he 
perceptibility of the soul, as far as it abides in its effect. 

“ Until the ends of the nails/* (Vide. p. 78.) This means, to the 
ends of the nails the consciousness of the soul exf tmds. How did he enter 
the world ? The answer is ; As in common life, “ a razor is perceived as 
placed in a razor*case, or as Viswambhara, which means fire, — so called 
from its supporting (bhara), the world, Viswa, — ^is concealed in a nest, 
viz. in wood, &c.,— -it is there; for on rubbing wood, &c. fire is per- 
ceived, — and as a razor is placed on one side of the case, and as fire 
is everywhere pervadifig wood, &c. so, the soul, generally and speci- 
ally, abides pervading the body. For there it is observed, performing 
the functions of inspiration, &c. and of seeing, &c. Therefore “ they 
do not behold/* do not apprehend “ him** the soul, which has entered 
there, endowed as it is with inspii^ation, &c., seeing and othar functions. 
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do not behold him. For when incomplete, when inspiring only^ 
it is called life, when speaking, speech, when seeing, sight, when 


But is not in the sentence : They do not behold him/’ a prohi- 
bition of a thing, which has not been obtained before? for, no doubts 
the beholding has not been obtained in our text. 

There is no fault in this, for in the passages, relative to the creation, 
preservation^ &c. which were directed towards the acquirement of the 
knowledge^ that the soul is identical, the beholding (knowledge) of it 
(of the soul) has been introduced. Thus a Mantra declares : ** Being 
of this and that form, he became every form for the sake of being 
seen.” (Kath. U. 5 V. 9-10 Mantr. B. I. Vol. VIII. p. 138. B. A. 
U. 2 A. 5 Bramh. 19 Kh. B. I. Vol. II. p. 600 p. 23.) 

The reason, why the soul having the functions of inspiration, expira^ 
tion^ &c. is not apprehended, is given in the words ; “ For when in- 
complete because it is not perfect, when inspiring or performing 
other functions. Whence again proceeds the incompleteness ? The 
answer is : for by inspiring” performing the function of inspiration 
(Prunana) it is called life (Prana) for by performing the function of 
inspiration (Pranana) life (Prana) inspires, that is to say, performs no 
other function, as a wood-cutter^ or a cook is so called from his spe-> 
eial work. Therefore because it does not include the other functions, 
it is incomplete. 

In the same manner, " when speaking,” performing the function of 
speaking, it is called speech, ” when seeing,” it is called sight ; for 
because the beholder sees (chashte) therefore it is called eye (chakshu ;) 
when hearing (srinwan), it is called ear (srotram.) By the words : 
** when inspiring, it is called life, when speaking, speech,” the origin 
of the power of action is shown, by the words ** when seeing, sight, 
when hearing, ear,” the origin of the power of knowledge ; for the 
dbjects of the power of knowledge are name and form ; for nothing is 
an object of knowledge, unless having name and form. The organs 
of perceiving them are the eye and the ear, and the action, to be 
perfortoed by name and form, is intimately united with life. The 
organ of the manifestation of this action^ which depends upon life, is 
the word* In manner speech is mentioned here in illustration of 
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h^aring^ ear, when minding, mind. These are the names of its 
actions. Whosoever worships one or the other special being, 
separate from that totality ^ he does not know, for that soul is 
incomplete ; it is determined hy t\\i% or that individual function. 
The soul ; considering this, let a man worship it ; for in it all 
these differences become one. 


the other organs of action, viz. the hand, foot, and the organs of ex* 
cretion and generation ; for it will afterwards be said : “ for this all 
is manifested, or this threefold, name, form and action.” (B. A. 
2d A. 1st B. 1st Kh. B. I. VoL II. p. 313.) 

“ When minding, mind.” Mind (mana :) is derived from minding 
(manute), and it is the general organ of the manifestation of the power 
of knowledge. 

These names of inspiration, &c. are the names of “ its,” the souFs, 
* actions,’ that is to say, produced from actions. They are names of 
action, as it were, hut not objects of the substance, (of the soul) alone ; 
therefore they do not manifest the whole substance of the soul ; for in 
this manner the soul, although manifested by the action of inspiration, 
&c. and by its forms and names, derived from its different actions, w 
still not completely apprehended. 

Whosoever worships this or the other special being, — ” separated 
from its totality as inspiration, &c. for instance life, or the eye, as a 
being, unmodified by the totality of the other special actions, — whoso^ 
ever worships this in his mind under the notion, that it is the soul, 
‘^he does not know” Bramha. Why ? “ for iiiat soul is incomplete,” not 
whole, because thi^ soul, as separated from this totality of inspiration, 
&c. seeing^ ^c, and determined only by one or the other determining 
action, excludes all the other attributes. As long as a person knows 
himself only as determined by the activity of his own nature, which 
appears in such sentences as : "I see,” “ I hear,” I touch,” &c. 
so long he does not knpw perfectly the complete soul. 

How again seeing does he know ? The text answers : ** The soul 
for it is called soul (Atma) because it unites (obtains, Apnuvan) all 
the above mentioned different functions of life, &c. The soul, in this 
manner including all differences, becomes all •, for only in its notion as 
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substance it unites (obtains) the differences, produced by actions of 
inspiration, &c. which are the fictitious attributes of the soul. For 
instance it will be said ; “ He thinks, as it were, he proceeds, as it 

were.” (B. A. 4th A. 3rd B. 8th Kh. B. 1. Vol. II. p. 730.) There- 
fore “The soul, considering this, let a man worship it for in this 
manner the whole soul is comprehended by its own notion as sub- 
stance. Why is it the whole ? Under this doubt it is said in the 
text : “ For in it,” “ for,” because, “ in it,” in this soul, when consi- 
dered without fictitious attributes, like the different reflections of the 
sun in water, the above mentioned differences as life, &c. which are 
fictitious attributes of the eoul^ and bear different names from 
their different functions as inspiration, &c “become one,” obtain 
indifference, therefore “the soul; considering this, let a man Wor- 
ship it.” 

The passage ; “ The soul ; considering this, let a man worship, it is 
not a regulation, by which the acquirement of something not acquired 
before is enjoined, as it *is acquired on our part ; for the knowledge 
whose object is the soul, is produced by passages of the <Sruti, intended 
to produce the idea ofihQ supreme soul, for instance : ** That present, 
perceptible Bramha,” (B. A. 3rd A. 4th B. 2 Kh. B. 1. Yol. II. p. 
575.) “Which is soul.” (B. A. 4th A. 3rd B. 1st Kh. B, I. Vol. II. 
p. 723.) Whose nature is knowledge, &c. (B. A. p. 305.) 

There by the knowledge of the nature of the soul is removed the 
ignorance, which is the misunderstanding that the non-soul is the soul, 
and which creates the fictions of agent, &o. rite and reward. If this 
ignoranceh removed, the thinking of the non-soul is impossible, because 
desires and other faults are impossible. It remains at last only the 
thinking of the soul. Therefore the worship of the soul is on our part 
not enjoined ; for it is acquired. 

We will not now discuss, whether the acquirement of the worship 
of the soul is called proceeding from the text, or permanent, but at an^ 
rate it is regulation for something not acquired before, because, if 
knowledge and worship are the same, it was not« acquired before^ and 
the identity of the terms of “ knowledge” and “ worship,” is evident 
from the passage of the Sruti^ commencing : “He does not know,” 
where knowledge is praised, and concluding ; “ The soul ; considering 
this* let a man worship it,” (B. A. p. 173), for by such passages of 
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the fi^ruti as : " By this he knows this all.” (B. A, p. 185), and : 
** He knew the soul,” &c. (B. A. p. 198), knowledge is the same as 

worship, and as it was not acquired before, it is also the object of a 
rule. 

Nor show people any activity, if only the nature of a thing is 
related. Therefore that passage is a regulation for acquiring some- 
thing not acquired before. 

This follows also from its being identical with a regulation concern- 
ing rites. As the regulations concerning rites enjoin by such words 
as : Let him sacrifice,” ** let him offer,” so by similar words as : 
** Let a man worship it,” and : The soul should be seen,” &c. 
the worship of the soul is enjoined, wherefore there appears no dif- 
ference between a regulation enjoining the worship of the supreme soul 
and the former regulations. 

This follows also from the reason, that knowledge is an act of 
the mind. As a person, by whom an oblation is taken for a deity, 
should reflect on this deity in his mind, before performing a sacrifice, 
which is commenced by the* word : “ Vashad,” by which this and 
other ceremonies are proved as acts of the mind, so the passage : 

Let a man worship,” indicates, that the soul is to be thought of, 
to be meditated upon, (B. A. A, 2d A. 4th B. 5th Kh. B. I. V. IL 
p. 450,) and that the act therefore refers to knowledge. In this 
manner we maintained that the terms ” to know” (Veda) and “ to 
worship” had the same meaning. 

This follows also from the reason that our passage possesses the 
three parts of a regulation. For instance in the regulation : Let 
him sacrifice,” &c. viz. what, by what means, and how, the three parts, 
by which future desires are removed, clearly appear. In the same 
manner, if the regulation ; “ Let a man worship,” is about to be fixed, 
and at the same time the intention, what is to be worshipped, by what 
means or how, the three parts are established by a passage like this : 

Let him who is intent on the duties of abstinence (from desires that 
are forbidden) of the observances of a religious student, of tranquillity 
and self-restraint, of resting (from all ceremonies), endurance, &c. 
worship the soul by the mind.” 

And as by the enunciation of the regulation for the Dars'apumamasa, 
the application of all its parts is establUhed, so by the enunciaUoa 
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of the regulation for the worship of the soul is established the appli- 
cation of the subject of tiie worship of the soul as found in all the 
Upanishads, The application of passages as : He is not this, be is 

not that. (B. X. 2d A. 3 B. Gth K. B. J. V. II. p. 435 ) “Without 
gross body,** one, without duality. (Chh. U. 6 P. 2 K. p. 387.) 
“ He overcomes death,’* &c. is made by showing the speciality of 
the nature of the soul which is to be worshipped. And the reward is 
liberation or cessation from ignorance.. 

Others say : ‘ By worshipping should be produced another special 

knowledge whose object is the soul. By this alone the soul is known, 
and ignorance also removed. The knowledge, produced by the word of 
the Veda, has not the soul for its object. This sense is also supported 
by such passages as : “ Having known, let him form his knowledge 
“ He is to be seen, to be heard, to be thought of, to he contemplated, 
to he searched, to be enquired.’* * 

We do not admit the ladter view, because its meaning does not differ 
from the former. Nor is the passage ; “The soul, therefore, let him 
worship it,** a regulation for something, not acquired before. Why ? 
The words, referring to the nature of the soul, have no other meaning, 
of any thing to be done by the mind or the external senses, beside the 
knowledge, produced by the prohibiting sentences with reference to 
the non-soul,* For there a rule has taken effect, where, beside 
(he knowledge produced by merely hearing the words, a person 
is observed as engaged in its execution, as by the rule of the 
Dars'apdrnamasa : “ Let him, who is desirous of heaven, sacrifice 
for the knowledge, produced by the words for the regulation of the 
Dars'apiirnamasa, is not also the performance of its ceremonies. This 
is dependent on a perfect knowledge and the other requisites ; but 
here, on the other hand, beside the knowledge, produced by the passage 
viz. “ He is not this, he is not that,” establishing the idea of the soul, 
there arises no activity, as it does with regard to the ceremonies of the 
Dars^apdrnamasa, &c. and this fat the reason, that the knowledge, pro- 
duced by that passage, causes the cessation off every activity ; for 
the knowledge of a person who is unconcerned in any worldly affair, 

^ That is to say, the sentences which declare the nature of the soul, have the 
same meaning as sentences, which prohibit to comprehend the soul by attributes 
uf the non-soul. 
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does not .produce activity, because such sentences as : ‘‘ He is one 

without duality.” (Chh. U. 6 Prap. 2 Kh. B. J. Vol. III. pp. 387, 
389, 398.) “ That art thou,” (&c. pp. 448, 457, 453, 455, 461 .) anni- 
hilate the knowledge relative to non-Bramha, or the non-soul. And 
this knowledge being annihilated, no desire for action arises 5 for it 
would be contradictory. 

If it is said, * that by the knowledge alone, produced by such pas- 
sages (as established the nature of Bramha) there is no annihilation of 
the knowledge of a non-Bramha, or a non-soul,* we contradict, because 
it is proved by such passages as : “That art thou,” “ It is not this,** 
** It is not that,** “ This is the soul,” “ One immortal Bramha without 
duality is this,** “ There is none who sees, &c. but him,** “ Know this 
alone as Bramha.” (Kena U. 4, B. I. Vol. VIII, p. 43.) 

Nor do those passages set forth the object of a rule with reference to 
Bramha to be seen, &c. because this, as we already said, does not 
differ from the meaning first stated. And we said before, that, — because 
by passages, setting forth the true nature of the soul, such as ; 
*• That art thou,’* the knowledge of the soul was established at the 
time of hearing them, — no performance, different from the regulation 
for the object of the seeing, was necessary.* 

1 . If you say, * that, without a rule, by the mere declaration of the 
nature of the soul, a knowledge of the soul could not arise,* we object, 
because the knowledge of the soul is produced by hearing passages 
setting forth the soul, and why do you want to do once more what 
has been done already ? 

2 . If you say, * knowledge does not arise by hearing such pas- 
sages,* we do not admit this, because we should otherwise have a 
retrogress in infinitum. For as (according to your opinion) by hearing 
the meanings of passages, declaring the soul, without a regulation, 
knowledge does not arise, it would follow, that also by hearing the 
meanings of the words of the regulation, knowledge could not arise 
without a regulation, and this would require another regulation. 

r 

♦ Where then is the regulation ? If there is one, it either takes place — 1, with 
reference to the knowledge of the soul, or 2, to the hearing of the passage, setting 
forth the knowledge of the soul, or 3, to the continuation of the recollection of its 
meaning, or 4, to the subduing of the state of the mind. But in all these cases it 
is impossible, as will be shown presently. A. G. 
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The same would take place on hearing the latter, so that a retrogress 
in infinitum is evident, (by your assumption.) 

3. Further, if you assiume, ‘that by the continuation of the recol- 
lection of the knowledge of the soul, arising from Ved&ic passages, 
a meaning is produced, different from the knowledge of what is 
merely heard, (and that therefore a regulation is necessary)* we do 
not agree on the ground, that the meaning has been obtained. At the 
time indeed that the knowledge, whose object is the soul, arises from 
hearing passages which produce the idea o/the soul, at the same time 
this knowledge, at the moment of its production, annihilates the false 
knowledge with reference to itself. And if the false knowledge whose, 
object is the soul, is annihilated, the natural recollections also, which 
are the effects of that false knowledge and which manifest the differ- 
ences of a substance not the soul, cease to exist. 

This follows also from the knowledge of the unreality of every other 
thing ; for if the knowledge of the soul is true, it is also known, that 
every other substance is unreal, as tainted with transientness, unhappi- 
ness, impurity and many other faults ; also from the fact, that the sub- 
stance of the soul is free from them. Therefore, if the soul is known, 
there are no longer any recollections of a knowledge with reference to a 
non-soul. And as at last there exists in reality a continual recollection 
of the knowledge only of the soul, no regulation can be established. 

This follows also from the annihilation of all faults, as grief, delusion, 
fear, weariness and other kinds of unhappiness ;* for grief, delusion 
and other faults arise from a knowledge, contrary to that recollec- 
tion, as is proved by such passages of the jSruti as : “ What delusion is 
there.’* (Vajan. S. U. B. I. Vol. VII. p. 14.) “ The wise is not 

afraid.” “ You have, O Janaka, obtained fearlessless.” (Br. A. p. 
702.) “The bonds of the heart are broken,” &c. (Mund. 2d Kh. 
8th M. B. I. Vol. VII. p. 302.) 

4. If you say, ‘but then subduing has another meaning ; there- 
fore there ought to be a regulation ; for the subduing of the state of the 
mind (Chitta) has a meaning different from the Jcnowledge, produced 
by the words of the Veda. And in other philosophical systemsf also 

* This may also be rendered .... and other kinds of unhappiness, which is 
effected by that recollection ; for grief, delusion and other faults arise from a 
contrary knowledge. f In the Yogas^stra. 
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the nature of a rule is known by that which is to be done.* We deny 
this, because it (the subduing of the state of the mind) is not known as 
effecting liberation ; for in the Vedanta nothing else but the knowledge 
of the soul as Brain ha is considered as effecting the final end of man. 
This follows from a hundred passages such as these : “ He knows the 
soul alone ; hence he became this all.” (B. A. p. 209.) **The knower 
of Bramha obtains the supreme Bramha.** (Taittiriya U. 2d. A. 1 A. 
1. M. B. I. Vol. VIL p, 51.) “Whosoever verily knows the supreme 
Bramha, becomes Bramha.” “ A person who has a teacher, knows.*’ 
(Chh. 6th P. 14th K. B. J. V. III. p. 459.) “ To him all becomes for 
ever without fear.” “Whosoever thus knows, becomes Bramha,” &c. 

Moreover the aforesaid subduing depends not upon another cause ; 
for beside the uninterrupted recollection of the knowledge of the soul, 
no other cause exists for the subduing of the state of the soul, and in 
this sense it has been stated before ;* without a knowledge of Bramha, 
however, nothing can be thought as cause of liberation. 

Further, there is no intention, and therefore is no regulation. What 
has been said before^ ‘ that, ^s an intention with regard to a regula- 
tion,— for instance when it is said : “ Let him sacrifice,” where the 
three parts of a regulation, viz. what, by what means, and how, are 
present, — is removed by understanding the effect, cause and the 
necessary acts, so it is also here established with reference to the 
regulation for the knowledge of the soul,’ we say^ this is not true, be- 
cause every intention is annihilated at the very time, when the meaning 
of passages as the following is understood : “ One even without dua- 

lity.” “ That art thou.” “ He is not this, he is not that.” “ That 
soul, which is not within, which is not without, is Bramha,’* &c. 

Nor is the application of a regulation possible, in order to understa#id 
the meaning of a sentence. And we have already explained the fault of 
a regress in infinitum, following from the application of another rule. 

Further, no rule can be understood to proceed from passages such as : 
“ One Bramha even without duality,” because it is abolished by the 
declaration of the natjure of the soul. 

And if you say, * there is no proof that this takes place by the 
mere declaration of the nature of a substance. For instance as in the 

♦ Viz, that the state of the mind, beside the knowledge of the soul, has no other 
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passage : ‘‘ He wept (arodit) ; because he wept, therefore Rudra (a 
name of fire) obtained the name of Rudra,” (Taitt. S. 5th Pr. 1st Kh.) 
there is no proof by the mere declaration of the nature of the substance, 
so there is also no proof in passages, setting forth the nature of the soul,’ 
— we object, because there is a difference. Neither the declaration of 
the nature of a thing, nor the declaration of rites is the cause of the 
proof or non -proof of a passage FSdas, butit is the production of 
knowledge, united with its necessary effect. Where such a passage is 
met with, it is also proved, and where not, it is not proved. 

Moreover we would ask you : Do you admit, that in passages, 
engaged in declaring the nature of Bramha, a determined knowledge, 
which is at the same time united with its effect, is produced, or is not 
produced ? If it is produced, why is it not proved ? Do you not see 
the effect of the knowledge in the disappearance of the faults of ig- 
► norance, grief, delusion, fear, &c. which are the causes of the world ? 
Or do you not hear ; What delusion, what grief is there for one who 
knows the identity. (V. U. A. 7, p. 14.) “I know even Mantras, 
not the soul.” Being such, O most venerable, I am grieved. 0 vene- 
rable, do teach me to overcome grief.” And of the same kind there are 
a hundred other passages of the Upanishads, 

Is then in such passages as,: ” He wept,” &c. the knowledge a 
determined one and united with its effect, or is it not f If it is not, 
we may admit, that there is no proof for it. If there is no proof for it, 
what does it matter with reference to the passage, producing the know- 
ledge, which is determined and united with its effect ? And if there 
is no proof for the latter, what confidence can be placed in passages, 
referring to the Darsapiirnamasa and other ceremonies ? 

* But are the passages, referring to the Darsapiiruamasa and other 
ceremonies, not proved by their producing a knowledge, causing man to 
act ? The same is not found in passages, referring to the knowledge 
of the soul.* 

This is true ; however, it is no fault, because we have obtained 
that which is the cause of proof. The cause of proof, namely, is what 
has before been mentioned,* and nothing else.f This, however, is 

* Viz. such passages as produce a knowledge which is determiued and at the 
same time united with its effect. 

t For the cause of a proof is neither that which produces a knowledge, by which 
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rather a merit than a faulty because, if there is something, producing 
a knowledge united with its effect, which annihilates the cause of 
every action, it cannot be maintained, that .there is no proof of the 
passages, producing the knowledge of the soul. 

* But passages, mentioned before, such as : Having known, let him 
form his knowledge,’* are rather destined for the cause of worship, 
without the knowledge of the meanings of the passages.’ This we 
admit ; but they do not refer to a rule for something not acquired 
before, but to what has been necessarily acquired in our text. 

* How again can the worship of the soul have been acquired in the 
text ? For it has been said, that hy the annihilation of the non-souly 
there remains at last the permanent continuation of the recollection of 
the knowledge of the soul.’* Very good. If this is the case, although 
perfect knowledge has been obtained, yet by the necessary effects of 
works which a.e the causes of the assumption of a body (transmigra- * 
tion) activity will be indispensable ; for action, having gained entrance 
in word, thought and body, is more powerful than is the velocity 
of arrows, &c. when in motion. Hence the efficacy of knowledge, 
acquired in the course of discussion, is weak. Therefore we said before, 
that the uninterrupted recollection of the knowledge of the soul is to 
be effected by dependance upon the force of abandoning all worldly 
desires, of indifference to them and of the other essential causes ; but it 
is not a regulation for something, not acquired before, because the idea 
of a necessity to act has not been obtained. Accordingly such pas- 
sages as : “ Having known let him form his knowledge,” are intended to 
establish a rule for the uninterrupted r collection of a knowledge, which 
is obtained ; for another meaning is impossible. 

‘By employing the term “considering this,” (vide. p. 86.) the 
worship of the non-soulf (under the idea of the soul) is rather enjoined, 

action is produced, because otherwise no proof of passages were possible, by which 
something is forbidden, — nor that which produces a knowledge prohibitory of an 
action, because otherwise no proof of passages were possible which enjoin action, 
— nor that which is different from either, because, in this case, no proof were possi- 
ble in accordance with the first supposition. 

* That is to say, it has not been obtained from the text, but from something 
else, not connected with it, viz. the annihilation of the idea of the non-soul, 

t This is an objection in the view of the Sankhyas viz. the nou-soul is the 
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as if it were said : “ the dear, considering this worship it/’ Here is not 
the quality of “ dear” to be worshipped, but the worship o/life, &c. 
which has the quality of V dear,” &c. is here enjoined. In the same 
manner it must also be understood in the passage under consideration, 
that by employing the term “ the supreme soul,” the substance of the 
non-soul, determined by the qualities of the soul, is to be worshipped. 
This is also clear from the difference of that passage from any other, 
wliere the worship of the soul is enjoined. Thus for instance it will 
afterwards be said ; “ Worship the soul as the place of dependance^ 
In this sentence the worship of the soul. is evidently intended by using 
the accusative case. In the sentence under consideration, however, 
the accusative is not employed, and there “ the soul, considering this 
worship” the term “ soul” means something different. Therefore it is 
evident, that not the worship of the soul is enjoined, but of something 
else possessed of the qualities of the soul.* 

We deny this, for as at the end of the passage the idea of the wor- 
ship of the soul is understood ; it is also understood, that the soul alone 
is to be worshipped, viz. “ This, even th^is is to be conceived in this all, 
viz. this soul,” “ Because this soul is more internal,” “He knew the 
soul.” 

If you say * that there does not arise the notion of the worship (of 
the soul) as the beholding is prohibited for him who entered ; for which 
soul is said to enter, for the same the beholding is forbidden, as it is 
evident from the passage, obtained in the text, viz. “They do not 
behold (p. 85.) Accordingly the soul is no object of worship.* 

We deny this, for the beholding is merely prohibited, in consequence 
of the fault of non-totality, with the intention to guard against the 
fault of non-totality, not with the intention to guard against the wor- 
ship of the soul, because the soul is determined in that passage by the 
differences of inspiration and other actions. 

And if you say, ‘ that the worship of the soul was not intended,’ the 
consequence were, that the passage, referring to the non-totality of the 
soul, which is determined by individual functions, as inspiration, &c. 

Pradhana (the chief) or Mula Prakriti (nature as the root of all things) which, 
according to the passage, would obtain the attributes of the soul, or the non -soul 
is to be thought of under the attributes of the soul. 
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This, even this is to be conceived in this all, viz. This soul 5 
for by this, one knows this all. As verily by a foot-print one 

— ^ — — I 

would be without use, viz. ** for that soul is incomplete ; it is determined 
only by this or the other individual function,” (vide p. 8G.) Hence it is 
proved, that the soul, possessed of many functions, on account of its to- 
tality, is an object of worship. The final application, however, of the 
term “ soul” after the term “ considering this,” is in truth only to show 
that the real notion of the soul is no object whatever of the inflective 
base of the word atman (soul) and its inflectional terminations, (that 
is to say, the supreme soul cannot be described by any words,) other- 
wise the accusative case would have been used : “ Let him worship the 
soul.” If this were the meaning, (that is, if, without the formula “ con- 
sidering this” the word atma should be applied) then the inflective base 
and one of its terminations would be applied to the soul. But this is 
not admitted, as is clear from such passages of the 5ruti as : “ It is not 
this, it is not that,” ** How should one know him who knows,” 
“ Unknown is he who knows.” (B. A. p. 473.) “ From whom words 

and the mind return, without having obtained him.” (Taitt. U. 2 d A. 
9 A. B. J. Vol. VII. p. 119.) The passage, however: ‘‘Let him 
worship the soul as the place,” is not a different word, because it is 
designed to remove the worship of the non-soul. 

If it is said : ‘ Both the soul and non-soul are to be known, as they 
have the common notion of not being perfectly known. Why then is 
here made an effort to worship the soul alone, as it is said : “ The 
soul, considering this let one worship i<^,” and not also an effort with 
regard to the other knowledge V The answer to this is : “ This, 

even this,” which is obtained in the text, “ is to be conceived,” to be 
comprehended, nothing else, “ in this all” (the sixth case in Sanserity 
“ Asya Sarvvasya,” is, for the sake of determination, used for the 
seventh, “ Asmiii Sarvvasmin,”) “ this soul,” the nature of the soul. 
Shall this not be known ? If so, why not also what is different ? 
Because, when known^ another knowledge is not required, different 
from the knowledge of the soul. Why? “for,” because, “ by this,” 
knowledge of the soul, “ one knows this all,” all this other wliich is 
non-soul. 

If the objection is made, ‘ by another knowledge is not known another 
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finds cattUy so a person who thus knows, finds fame and com- 
pleteness. 7* 

thing,’ we shall refute it afterwards by the passage, referring to the 
drum, &c. (B. K. U. p. 452.) 

How again is this to be conceived ? The answer is : “As verily,” 
in common life, “ by a foot-print” (a foot-print is called a place marked 
by the hoof of a cow, &c.) “ one” who makes a search by means of a 
foot-print, “ finds,” recovers, cattle that have been lost, and whose 
recovery is desired, thus, when the soul is obtained, all is obtained. 

‘ If the soul is known, all other is known, and knowledge, we may 
admit, is obtained in the text. But then how can it be called obtain- 
ing, a term which is not authorized by the text V This is not the case, 
because the terms of “ knowledge” and of “ obtaining” have one and 
the same meaning according to the intention of the speaker ; for the 
non-obtaining of the soul is even ignorance. Therefore is knowledge 
the obtaining of the soul, and the obtainigg of the soul is not, — like the 
obtaining of anything which is not the soul, — to be comprehended by 
the notion of an acquiring of what was not acquired before, because 
there is no difference (here) between the obtainer and what is to be 
obtained ; for where the non-soul is to be obtained by the soul, there 
is the soul the obtainer, and the non-soul what is to be obtained. This 
non-soul) is not acquired, as concealed by the action of producing, &c. 
and is to be obtained when producing a special action by the produc- 
tion of a special agent ; but it falls under the notion of an acquirement 
of something not acquired before, and is transient, because it is the 
effect of an action in accordance with a desire, produced by false 
knowledge, as the obtaining of a son in a dream. But the soul, which 
is contrary to the former (non-soul), is by its nature as soul not conceal- 
ed by the actions of production, &c. Therefore, as there exists the 
nature of something eternally obtained, is ignorance only concealment. 
As the non-apprehension of mother-of-pearl, although apprehended,* 
which appears through error as silver, is merely a concealment of the 
opposite knowledge, so is apprehension even mere knowledge, because 
knowledge has destroyed the concealment by the opposite knowledge. 
Thus in this case also is the non-obtaining of the soul the concealment 

* According to its nature, adds A,. 


O 
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This is dearer than a son, dearer than wealtii, dearer than any 
other thing, dearer than all, because this soul is more inter- 
nal. Whosoever says to one, saying any thing else to be dearer 

of it merely by ignorance. Therefore by knowledge must be understood 
an obtaining, which annihilates ignorance merely, and no other obtaining. 
Therefore we shall say afterwards, that in respect of the obtaining of 
the soul, any cause, which has any meaning diiferent from knowledge, is 
useless. Therefore the text, without any doubt, intending to set forth 
the identity of the terms of “knowledge*^ and “obtaining,^’ after 
having mentioned knowledge, in the text, says ; “One finds (as 
Vindati, “ to find,” has the meaning of Labha “ obtaining,” this is 
stated as the effect from the knowledge of the qualities.) 

As that soul, by entering with name and form, acquired fame, viz. 
with the names and forms of the soul, &c., and as it obtained complete- 
ness (Sloka) that is to say the totality of life and other actions, so a 
person who thus knows, “ finds,” obtains, “ fame,” (kirti) celebrity, 
and “ completeness” (Sloka) a multitude of followers, together with his 
friends. 

Or the passage may also thus be understood. A person who knows 
the substance in the declared manner, obtains the knowledge of iden- 
tity (whicli is understood by the term “ kirti,”) desired by those who 
strive for liberation, and the fruit of that knowledge (which is under- 
stood by the term Sloka) liberation, that is to say, the principal fruit. 7. 

And why then is the nature of the soul to be known without re- 
gard to other things ? The answer is : “ This,” the nature of the 
soul, “ is dearer,” more beloved, “ than a son ;” for a son is generally 
known as dear. By saying, that it is more beloved even than this, it 
is shown, how exceedingly dear it is. In the same manner it is dearer 
than “ wealth,” gold, jewels, &c , in the same manner “ dearer than any 
other thing,” which is generally known as dear, that is to say, therefore 
dearer than all. 

Why then is the nature of the soul more beloved, why not rather life» 
&c. ? The answer is : The totality of life is more internal, is nearer the 
soul than what is external, a son, wealth, &c., “ because this soul,” this 
nature of the soul, “is more internal” than what is more internal. 
For a person who in common life is exceedingly dear, must be obtained 
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than the soul : What is dear, is to perish,’^ he is the lord, 

therefore verily it should be so. A person should worship as 
dear even the soul. Wjiosoever worships as dear the soul, to 
him is not dear a perishable object. 8. 


by every effort. In this inanner is the soul the dearest of all that 
is dear in common life, that is to say, great efforts should be made 
to obtain it. Why again, discarding an effort, considered as a duty, 
with regard to the obtaining of other dear objects, shall, — by the 
abandonment of either of the dear objects, the soul and non-soul, — 
with reference to the obtaining of the production of one, the abandon- 
ment of the other rather be made by the obtaining of the production 
of the soul, — why not the contrary ? 

In reply to this it is said : Whosoever (viz. a person who holds 
that the soul is the dearest object) says to one saying any thing else,*^ 
some particular non-soul, for instance a son, &c., ‘ to be more beloved 
than the soul,’ what? “What is dear,”4n thy opinion, a son or the 
like, “ is to perish*’ (rotshyati) is to obtain concealment, or ceasing 
of life (Pranasanrodham) that is, “ is to be destroyed/* On what 
ground can he say so ? Because “ he is the lord,” because he is able, 
fit to say so, therefore it should be so, that he obtains the ceasing of 
life, as has been said by him ; for he is a speaker of truth ; therefore he 
is the lord to say every thing. Some understand by the term “ Tswara” 
(which has before been explained by able, and whose original meaning 
is ruler, lord) “ quick.” If it is accomplished, then, abandoning every 
other dear object, a person should worship as dear only the soul. 

Whosoever worships as dear even the soul, to him, it is considered, is 
the soul alone dear, and no other object. Having come to the certainty, 
that any other worldly object which is dear, is even in reality not dear, 
he worships, he meditates ; “ to him,” who thus knows, “ is not d^r a 
perishable object,” an object whose nature is subject to death. This 
sentence (let him worship as dear even the soul) is either only a repeti- 
tion of what is certain (of the sentence by which the knowledge of the 
soul is produced) because for one who knows the soul, nothing is dear 
or not dear, or it is said for the praise of the knowledge, that the soul 
is dear, or for the determination of the fruit of the attribute of “ dear,*’ 
0 2 
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This they declare to be the knowledge of Bramha by which 
men think, we shall become all. What then knew that Bramha, 
by which he became all ? 9. 

because it is producing faith in the perishable nature of all dear objects 
in the mind of one whose knowledge of the soul is of a sluggish kind. 8. 

The knowledge of Bramha has been declared in the aphorism : “ The 
soul, considering this, let a man worship it/* Wishing to explain this 
very aphorism, for which the whole Upanishad has been composed, the 
text exemplifies it under the desire of setting forth its necessity (end.) 

“This/* viz. the thing to be set forth, to be manifested in the next 
sentence, '' they declare” they, viz. the Bramhanas, those who are 
desirous to know Bramha, having repaired to the Guru (spiritual 
teacher) the vessel over the future shoreless ocean of the pain of exer- 
tion, caused by the uninterrupted revolution of the wheel of birth, old 
age and death, who are desirous of crossing over to its shore, who are 
separated from the nature of cause and eflPect, viz. the cause of virtue 
and vice and its consequences, and who are desirous of obtaining the 
eternal incomparable good, free from those causes. 

What do they declare? The answer is: ‘‘the knowledge of 
Bramha Bramha means the supreme soul ; the knowledge, by which 
this is comprehended, is the knowledge of Bramha, “ men, think, we 
shall become all” the totality. The term “ man,” is used for the pur- 
pose to indicate the special subject of this knowledge ;* for men 
alone are the subjects of effecting in a special manner either a state 
of elevationf or of liberation. This is the intention of the text. As 
with regard to works they think, that fruits will necessarily follow 
from works, so they think, that from the knowledge of Bramha the 
fruit, which is the state of universal identity, will necessarily follow ; 
for as to their being proved by the Veda, there is no difference between 
theiff (the works and Bramha.) 

There J is something§ contradictory indicated. Therefore we ask ; 
“ What then knew that Bramha,’* by whose knowledge men think, 

* In the text is adhikara, which means “ possession,** “ competent knowledge.’* 

I translated adhikari, as conveying the idea more exactly, 
t In the scale of existence, viz. the state of happiness in the different worlds. 
^ In assigning to man the notion of subject. 

£ Something means here the effect from knowledge. K. G. 
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Bramha verily was this before ; therefore he knew even the 
soul, (himself.) 

we shall become all ? What knew that, “ by which,” knowledge, he 
became this all, and Bramha is all according to the ^Sruti. 

If he, (Bramha) not entirely knowing any thing, became all, then it 
(all) may also belong to others, and of what use would then be the know- 
ledge of Bramha ? If knowing something it became all, then, as it is 
effected by knowledge, all (the effect from knowledge) is like the effect 
from work, and therefore the notion of transientness is in fact applied. 
Moreover, the effect from a knowledge of Bramha, which (effect) is the 
state of the nature of ail, has the fault of a regress into infinitum, 
namely knowing something else than this, he became all, and further 
knowing something else, &c. &c. However, if knowing all, it became 
all, there is not the fault of a contradiction of the meaning of the iS^stra, 
and therefore not the fault of a transientness of the effect. If, knowing 
something only; this Bramha became all, we ask : “ What then knew 
that Bramha, by which he became all ?” 9. 

Having thus said, the text gives an answer, untouched by any blem- 
ish : ** Bramha,” * viz. the inferior Bramha^ because it is obtained 
under the notion of a ‘ cause of the nature of all ; for it is impossi- 
ble to obtain by knowledge the nature of all with regard to the su- 
preme Bramha, and the text speaks of an obtaining of the nature of all 
by means of knowledge, in the words : ** Therefore this became all.” 
Therefore the words : “ Bramha verily was this before,” cannot mean 
any thing else but the inferior Bramha.’ 

Or : ‘By making man the subject of the knowledge, a Brdmhana 
who is to become this Bramha, may be designated. For in the pas- 
sage ; ‘'Men think, we shall become all,”* men are obtained in the 
text, and it is said, that they are in a special manner the subjects 
to effect elevation or liberation ; this is not said either of the su- 
preme Bramha, or of the inferior Prajapati. Therefore, on account of 
his knowledge of Bramha, is here designated a Bramha ( Brdmhana), who 
is to become a supreme Bramha, who by the kncfwledge of the inferior 

* Here the opinion of the Vrittikrits is given, which is the view of the Bhar- 
triprapancha Bhashya, viz. because the nature of all is obtained under the notion 
of something to be accomplished (of an effect, viz. from knowledge) it is impossible, 
that the supreme Bramha should have obtained the nature of all by knowledge* 
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Bramha, viz. the knowledge, that duality is identity, a knowledge 
which is connected with works, has obtained the state of an inferior 
Bramha, who has renounced all enjoyment, and who by obtaining all, 
has broken the bonds of desire and work. It appears also in common 
life, that a term is applied with reference to its future state, for instance 
in the sentence ; “ He cooks the boiled rice ; (Odana means rice 
which is boiled,) and also in the jSastra, for instance : Let a 

Paribrajaka (a person who has already obtained a state, entirely de- 
voted to the contemplation of God) give to all beings the blessing of 
fearlessness.” In this manner some explain a Bramhana as a person 
who is^to become Bramha.’ 

This is not right, because, if the nature of all is obtained, the fault 
of transientness is committed ; for it is Impossible, that in this world 
any person should in reality obtain by any cause another state, and at 
the same time be eternal. In the same manner, if by means of the 
knowledge of Bramha the nature of all should be obtained, and this 
state he at the same time eternal, there is a contradiction. If on the 
other hand^ it (viz. the nature of all) is considered as non-eternal, the 
before mentioned fault takes place, viz. that there is a resemblance 
with the effects from works. But if you think, ‘ that the abolition of 
the nature of non- totality (individual existence) which (nature of non* 
totality) is the effect of ignorance, and the obtaining of the nature of 
all, is the effect of a knowledge of Bramha,’ then the fiction of a person 
who is to become Bramha, is useless. But if you thinJcy that even before 
the knowledge of Bramha every creature by its possessing the nature of 
Bramha, has eternally obtained the ^ature of all, that the state of non- 
Bramha and of non-totality is superimposed in reality by ignorance and 
that, as silver is superimposed on mother-of-pearl, or as any special place 
(Atala means, literally, a division of the infernal regions) of standing or 
unclearness on the sky, so are also here the notions of non-Bramha and 
of non-totality superimposed by ignorance and removed by the know- 
ledge of Bramha ; if you think thus, then it is right to say, that in reality 
the supreme Bramha was, because in the passage : “ Bramha verily was 
this before,” the literal meaning of the term “ Bramha,” is supreme 
Bramha ; for the V^da declares a meaning, as it in reality is ; but the 
fiction, according to which a person who is to become Bramha, is called 
Bramha, at variance with the meaning of the term “ Bramha,” is not 
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right, because a hypothesis^ by which the meaning of the »Sruti is lost, 
and a fiction is made of something, not acquired in the 5^ruti, is inad- 
missible, unless there be some strong necessity. 

If you say, * that, without being produced by ignorance, there may 
exist the nature of non-Bramha and non-totality,* we object, because it is 
impossible, that in this case they could be removed by the knowledge 
of Bramha ; for it is never observed, that knowledge either destroys or 
creates the attributes of any actual thing, but it is everywhere ob- 
served as the destroyer of ignorance. In the same manner let also in 
our case the knowledge of Bramha remove the nature of non-Bramha 
and non-totality, as the productions of ignorance ; but the knowledge 
of Bramha is never able to create or destroy any real thing. Therefore 
the hypothesis^ by which the meaning of the iSruti is lost, and a fiction 
is made of something, not found in the iSruti, is even without use. 

If you say, * that ignorance with regard to Bramha is impossible,’ 
we do not agree* because knowledge is enjoined with regard to Bramha ; 
for if mother of pearl has become an objgct of the eye, then its nature 
is never known by such a sentence : This is mother-of-pearl and 
not silver, unless there is a superimposition of (the notion of) silver 
upon it. In the same manner, from such passages as : This all 
alone existing,” “ This all alone Bramha,” “ This all merely the soul,” 
“ This is not duality, non-Bramha,” the knowledge of identity with 
reference to Bramha could never be enjoined, unless there is a super- 
imposition of ignorance upon Bramha. We do not say (like you), 
as there is a superimposition with regard to mother-of-pearl, so 
there is not a superimposition of the nature of non-Bramha (atad.) 
What then ? Bramha is not the cause of the superimposition of 
the nature of non-Bramha upon his own self, and is not the producer of 
ignorance. 

We admit, that Bramha is not producer of ignorance nor deluded ; 
but do not admit, that there is another deluded conscious being (beside 
Bramha) which could be the producer of the ignorance of non-Bramha. 
This is evident from such passages of the <Sruti as : “ There is no 
other knower than him.” “ There is nothing else which knows but 
him.” “ That art thou.” (Ch. U. p. 448.) “ He knew the soul.” (B. U, 
184.) I am the soul.” (B. K, p. 205.) “Another is he, another am 
1.” “ He does not know,” And also from such passages of the Smriti 
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as ; “ Whosoever beholds God as the same in all beings,** etc. (Bhag. 
Git. 13 Adh. 27th SI.). “ I am the soul, O Gudakds'a, dwelling in the 
heart of all beings.** (B. G. 10th Adh. 20th SI.) “ The wise see the 
same. ... in the dog and the man who lives upon dog’s-meat.** (Bh. 
G. 5th Adh. 18th SI.) And from such Mantras as: ‘‘Who beholds 
all beings in the soul,** and “In whom all beings are like the soul.’* 
(Vaj. S. U. M. 6 and 7 B. i. Vol. VII. p. 13.) 

‘ But if this is the case, then is the advice of the S'astra without any 
use?* Well, this may in this manner be admitted, if Bramha is known ; 
but if you say, ‘also the knowledge is useless, we object,* because the 
cessation of non-understanding is visible.’ If it is said : ‘ That ces- 
sation is even impossible, because there is identity,* we object, because 
this is contradictory to what is visible ; for it is ‘ visible, that there is a 
cessation from non-understanding by the knowledge of identity. 

If any one says, ‘ that even, when seen, it is impossible,* it is contra- 
dictory to what is visible ; and a contradiction to what is visible, is by 
no body admitted. ^ 

Nor, when visible, is any thing in reality impossible, because it is 
even seen. 

If it is said, ‘ that the seeing is impossible,* the same argument holds 
good. 

If it is said : ‘ From such passages of the iSruti, as the following : 
“ He becomes holy by holy work.” (B. A. p. 546.) “ Knowledge and 
work entered him.** “ The Purusha is the comprehender, agent, the 
knowing soul,” it is evident, that there is another mundane soul, dif- 
ferent from the supreme soul. And this different soul is the supreme 
Bramha^ which follows from such passages of the ^Sruti as : “ He is not 
this, he is not that,” (B. A. p. 435.) “ The soul liberated from sin, 
without old age, without death.** “The ruler of this universe.” (B. A. 

p. 628.) 

Also in the iSdstras of Kanada, Akshapadaf and others, God (Fswara) is 
proved as different from the mundane soul ; for through the desire to 
remove the unhappiness, arising from the world, activity is perceived 

* The cessation of non-knowledge is either different from Bramha, and then there 
non -duality is lost, or it is not different, and then it cannot be comprehefided 
under the idea of knowledge. 

t A name of Goutama, the founder of the Nyaya. 
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( I am verily Brainha. Therefore he became all. 

with the embodied soul (and not with God), and hence the difference 
between God and mundane soul is clear. 

And the 5ruti and Smriti declare : He, without speech, without 
honour “ There is nothing, O Partha, to be done by me in the 
three worlds,^* (B. G. 3d A. 22.) “ He is to be searched, to be en- 

quired into.” (Ch, IT. p. 671.) A person, knowing him, is not con- 
taminated.” (B. A. B. I. Vol. II. p. 913.) “Whosoever knows 
Brainlia, obtains the supreme Bramha.” (T, II. 2d A 1st An. 1st M.) 
“ He (Bramha) is to be contemplated in a uniform manner.” (B. A. 
6th Adh. 4th Br. 20. B. I. Vol. II. p. 889.) “Knowing that which 
is undestroyable, O Gargi.” (B. A. 5th Ad. 8th B. 10. B. I. Vol. II. 
p. 636.) “ The firm, knowing him.” (B. A. p. 829.) “ The great 
word (the letters A. U. M. being joined) is like a bow, and the soul 
like the arrow ; and Bramha (what) is aimed at by it.” (2d Mund. 
U. 4th M. B. I. p. vol. vii. p. 228.) In all these passages there is a 
declaration of agent and action. • 

This is also evident from the declaration, that the roads to elevation 
are different from the road of him who strives after liberation. If 
there were no difference, to what place could there be proceeded by any 
one ? And if there were not, a difference of the northern and southern 
roads and of the places to be proceeded to, would be impossible ; but 
if the mundane soul is different from the supreme, all this is possible. 

This follows also from the declaration with reference to the causes of 
knowledge and work. If the mundane soul is different from Bramha, 
the declaration addressed to the former about work and knowledge, as 
being the causes either of elevation or liberation, is consistent, but it is 
not with reference to God, because all desires are obtained by him.’ 

If it is therefore (on all those grounds) said, ‘ It is proper, that the 
term “ Brainha” means a person who is to become Bramha,’ we ob- 
ject, because the application of the declaration with regard to Bramha 
would be useless ; for if the mundane soul, — which is not Bramha, hut 
is to become Bramha, on the strength of the passage ; “ knowing the 
soul, I am verily Bramha,” — should become all, the advice with regard 
to Bramha, would be undoubtedly useless, because the effect, which is 
the state of the nature of all, would be accomplished by the knowledge 
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of the soul, which is to be accomplished ;* because that knowledge, (viz* 
the knowledge of the regulation concerning work) could never be ap- 
plied to the accomplishment of the last aim of man. 

If it is said, ‘ that the declaration with regard to Bramhat in the pas- 
sage : “ I am Bramha,” is for the sake of transforming the mundane 
soul to the nature of Bramha,* we object ; for, if the nature of Bramha 
is not perfectly known, what can the passage, “ I am Bramha” trans- 
form ? If his nature is known, a transformation is possible. By pas- 
sages in our text such as : That soul is verily Brarnha/’ (B. A. Cth 
Adh. 4th Br. 5. B. I. Vol. II. p. 849.) “ That present perceptible 

Bramha.” (B. A'. 5th Ad. 4th Br. 1. B. I. Vol. II. p. 575.) ‘‘ Which 
soul.” (B. A. p. 575.) “This is true.” “This soul.” “He who 
knows Bramha, obtains the supreme,” (T. U. 2nd A. 1st A. 1st M.) 
and by such a conclusion as: “From this very soul,” the terms 
“ Bramha” and “ soul” are more than a thousand times placed on 
the same ground, and therefore it is evident, that they have the same 
meaning ; for transformation of another takes place to the nature of 
another, and not to identity/ 

And the passage : “ Because this all is that soul,” proves the iden- 
tity of the soul, which has been set forth in the text, and which is to 
be seen afterwards. Therefore, it is impossible, that the soul could be 
transformed to the nature of Bramha. 

It is also impossible to conceive with regard to Bramha any other 
effect, because in such passages as : “ He who knows Bramha, becomes 
Bramha,” the obtaining of Bramha only is declared. 

* If the transformation is the obtaining of Bramha/ we object ; for 
another state of another is impossible. 

If it is said, ‘ that, according to the word of the S’ruti the obtaining 
of the state of Bramha, even implies transformation,’ we object, because 
transformation is only a notion (not something real), and we said, that 
knowledge had no other agency but to destroy a false knowledge ; a 
word has no power to produce any thing, for the iSastra teaches, but 
does not create ; thfe is evident. 


* If it is said, that the advice with reference to Bramha is useful, under the 
condition, that it is the object of a regulation, we ask, whether it is a regulation 
regarding work, or regarding worship ? Either assumption is contradictory. 
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From such passages as : “He entered this world (B. K, p, 77.) 
it is certain, that it is the supreme Bramha who entered ; therefore 
it is not right to explain, the terra “ Bramha” by a person who is 
to become Bramha. 

This is also evident on the ground, that the meaning^ which you 
vnsh to estahlishy is an obstacle to the admitted meaning ; for the 
knowledge that, like a lump of rock-salt, Bramha is of the same taste 
(substance) without difference without or within, — which is the mean- 
ing intended to be expressed in all Upanishads, is clearly established at 
the end of two Kandas (of this Upanishad, viz. the Madhu Kanda and 
Muni Kanda) viz. “ This is the declaration” (p. .503) and : So far 
extends this cause q/* immortality.” (B. K, B. I. Vol. II, p, 930.) 

In the same manner is the knowledge of the identity of Bramha the 
certain meaning of the Upanishads of all the SYikhas, 

If by the passage : ‘‘ He knew even the soul,” (p. 101.) a mundane 
soul, different from Bramha, is assumed, it would be an obstacle to the 
admitted meaning. If it were so, then^ by the contradiction of the 
commencement and of the conclusion of this Sastra, an inconsistency 
would be assumed. 

Also the declaration would be impossible ; for if by the passage : 
“ He knew even the soul,” a mundane soul were assumed, there could 
not be a declaration of the knowledge of Bramha, because then the 
passage : He knew even the sou ,” would refer to the knowledge 
of the mundane soul alone. 

If it is said, ‘ that the term soul’ means something different from 
the knower,’ we object, because it is the predicate of 7, in the passage : 
“ I am verily Bramha,” and if any thing else were the object of know- 
ledge, it would have been determined : “This is that,” but not : “ I 
am.” As in the passage ; “ I am verily Bramha,” Bramha is the pre- 
dicate, and as it is determined in the passage ; " He knew even the 
soul,” it is distinctly understood, that the soul alone is Bramha. If 
this is the case, the declaration of the knowledge of Bramha is possible, 
not otherwise ; for the knowledge would be otherwise. 

Nor is the Jcnowledge of Bramha possible, if the nature of Bramha 
and non-Bramha were to belong to one subject, because there would 

* For instance the road which leads upwards through the fire, that is to say 
through sacrifices etc. A'. G. 

p 2 



108 Brihad Aranyaka Upankhad» 

be in reality a contradiction, as darkness is contradictory at the mani- 
festation of the sun. 

Nor, if both (Bramha and non-Bramha) were the objects of know- 
ledge, would the definite declaration of a knowledge of Bramha be 
proper, because in this case there should be a knowledge of Bramha 
and of the mundane soul. 

Nor is it proper to assume a substance with contradictory attributes ; 
for in this case, the knowledge of the truth being declared, doubt 
would arise in the mind q/^the hearer, and a definite knowledge is re- 
quired to accomplish the last end of man. From the following passages 
of the Sruti and Smriti : ** Of whom there is even no doubt,*’ “ A per- 
son who doubts perishes,” it is evident, that whosoever is desirous of 
the welfare of others, must not say the meaning of a sentence which 
is doubtful. 

If it is maintained, ‘ that in (your explanation of) the passage : “lie 
knew even the soul ; therefore he became all,” the not very skilful 
assumption is made of Brarqha being, like us and similar beings, an 
agent* (viz. as the subject of knowledge) we protest, because this notion 
is conceived in the <8astra ; for it is not our assumption, but that of the 
iSdstra ; therefore the iSastra is to be blamed (which you would probably 
not do.) And by him, who is anxious about his welfare, must not be 
given up the literal meaning of Bramha by an assumption at variance 
with the meaning of the 5'astra. 

An obstinacy on your part which goes so far, is also not proper ; for 
all difference with regard to Bramha is only a fiction, and must be 
considered under the notion of identity, as follows from a hundred pas- 
sages, such as : “ Here is nothing different “ for where there is 
duality, as it were one alone without duality.” Every action of 
man in fact with regard to Bramha is a fiction, wherefore it is said 
very little, that this assumption is not skilful. 

Therefore (in the passage : Bramha verily was this before) “ Bramha ’ 
means the Bramha who entered, who is the creator. The term “verily” 
is used for the sake of determination. “ This,” all that is perceived as 
embodied (in the shape of a body) “ Before.** Previously even to 
a'pprehension (awakening) was Bramha alone, and all this ; but from 
the moment of the apprehension there is the opiniony — “ I am non- 
Bramha,’* I am not all, — the effect of superimpositioii ; hence the 
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superimposition : ** I am agent, I am performer of ceremonies, I am the 
mundane soul, the enjnyer of fruits, happy, unhappy, &c. but in 
reality there is Bramha alone, and this all which is separate from him. 
“ Ile’^ (tat), who has in any manner been made known by a merciful 
teacher in the sentence : “Thou art not the mundane soul,” — “ knew 
even the soul,” in its own nature, and the term “even” means the soul^ 
free from any differences, superimposed by ignorance. 

‘ Say then, wli i the soul in its own nature which Bramha knew as 
the soul V Do you not recollect the soul ? for it has been declared 
thus : “ He, who having entered this world, inspires, causes to 

descend, diffuses, expires and equalises?” 

‘ But then you declare him in the same manner, as if you say : “ This 
is a cow,” “ this is a horse ;” you do not show him directly.* 

Well then, the soul is the beholder, the hearer, the thinker, the 
knower. 

* But then, here also you do not show directly the nature of the agent 
of the actions of seeing, hearing, &c . ; for the action of going is not the 
nature of the goer, nor the action of cutting the nature of the cutter.’ 

Then let us say, the soul is the beholder of the beholding, the hearer 
of the hearing, the thinker of the thinking, the knower of the knowing, 

‘ But how differs this from the mere beholder ? Whether there is a 
beholder of the beholding, or the beholder of a jar, there is in every 
instance a beholder alone ; but whether it is a beholder of the beholding, 
or a beholder of a jar, there is no difference ; for it is even a beholder.’ 

There is a difference. The beholder of the beholding, if there is a 
beholding, constantly sees the beholding ; the beholding is at no time 
not seen by the beholder ; therefore the beholding belongs permanently 
to the beholder. If the beholding of the beholder is transient, then the 
beholding, which is to be seen, does at some or the other time not behold, 
as for instance, where a jar and the like is seen by a transient behold- 
ing. Moreover, the beholder of that beholding sees never the beholding. 

‘ But then, there are two beholdings of the beholder, one, the perma- 
nent, which is invisible, and the other a transient*one, which is visible.’ 

Be it so. On the one hand, tbe transient beholding of the beholder 
is evident from the appearance of blindness and non-blindness ; for if 
this beholding were constant, no one would be blind. The permanent 
beholding of the beholder, on the other baud, is evident from tiie 
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passage of the iS'mti : '*For there is no variance between the beholder 
and the beholding.*’ (B. K. B. L Vol. II. p. 803) It follows also from 
inference ; for it is observed, that in a dream^ there is a beholding of the 
blind, by which a jar for instance is an object of manifestation. This 
beholding of the beholder then is not destroyed by the destruction of 
the other beholding. By this unperishable permanent beholding, which 
is identical with itself, which is called self-manifesting light, seeing the 
other transient beholding, which remains in a dream, and which among 
the two heJioldings resembles the knowledge of an impression, the 
beholder is the beholder of the beholding. If this is the case, the 
beholding is even his nature, like the heat of the fire, and there is not 
another conscious beholder, as is the opinion of the followers of 
Kamlda. “This,** Brarnha, “knew even the soul,*’ viz, the soul, like 
the permanent beholding, and free from the transient beholding, 
superimposed by ignorance. 

* But then the knowledge of the knower is prohibited, as follows 
from the passage of the Svnti^i “Thou dost not know the knower.” ’ 

We say, No ; for there is no prohibition of knowledge. In the same 
manner must be understood the beholder of the beholding. 

This follows also from its independence of another knowledge ; for, if 
it is known, that the beholding of the beholder is permanent, no other 
beholding, of which the beholder is the object, is expected ; for it 
ceases the desire of a beholding, which is the object of the beholder, as 
this is improbable ; for no one has a desire, if there is no object (of 
the desire.) Nor has the visible beholding the power to make the be- 
holder its object, so that one could dtdre it. Nor is there any desire 
of any one whose object is one’s own nature. Accordingly, by the 
passage : “ lie knew even the soul,” it is said, that there is a cessation 
from ignorance, but not, that the soul is made an object. 

How did he know ? The answer of the text is : “ 1” the beholder of 
the beholding, the soul, “ am verily Brarnha,” and Brarnha” means the 
present, perceptible soul, which is within all, has overcome Awwyer, &c., 
which is not this, whmh is not that, and has therefore the characteris- 
tics, not to be of gross body, not to b^ an atom, &c. 

This alone am I, not another mundane soul, as you said. Therefore 
from a knowledge of such a kind “ he” Brarnha “ became all.” From 
the disappearing of the superimposition of non-Bramha by the cessa- 
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Whosoever among the gods comprehended it, he alone be- 
came it; thus whosoever among the Rishis, whosoever among 
men. 

Knowing that this is that, the Rishi Vainad^va verily obtained 
these Mantras: I became Mann, I became the Sun. Whoso- 

tioii of the effect of it (the superimposition of non-Brainha) he became 
all. Therefore it is alone proper to say^ men think, that by the 
knowledge of Bramha we shall become all.” What has been asked 
before : “ What then knew that Bramha, from which he became all,” 
is now defined, viz. “ Bramha in truth was this before, he knew even 
the soul, therefore he became this all.” 

In respect of this “whosoever among the gods comprehended” the 
soul, in the manner explained (viz. according to its true notion) “ he 
alone,” the enlightened soul “ became it” Bramha ; “ thus whosoever 
among the Rishis, thus whosoever among men” (comprehended the 
soul, became this all.) 

By the terms “ among the gods,” &c. a reference is made to the 
different worlds, and therefore the knowledge of Bramha is not men- 
tioned thereby, but we declared, that by the passage : “ Bramha 

(Purusha) entered before,” Bramha everywhere entered within. There- 
fore the terms “ among the gods” are used with reference to the know- 
ledge of different worlds, which is produced by the superimposition 
of body, &c. In reality, however, was Bramha here and there before, 
viz. before comprehension, in the bodies of the gods, &c. ; otherwise 
he would be an object of investigation. 

The meaning of the passages : “ He knew even the soul,” and also 
*'he became all” w, that the fruit of this knowledge of Bramha is the 
obtaining of the nature of all. To establish this meaning firmly, the 
<Sruti quotes some Mantras. How ? “ Knowing, that this” Bramha, 
“ is that,” the soul ; “ I am Bramha,” from this knowledge of Bramha 
alone “the Rishi Vamadeva,” by name, verily “ obtained” these Man- 
tras. He, firmly established in the knowledge of ^he nature of Bramha, 
saw these Mantras : “ I became Manu, I became the sun,” &c. 

By the words : Knowing that this is that,” Bramha, the knowledge 
of Bramha is shown ; by the words : “ I became Manu, I became the 
sun,” &c., the text shows, that the fruit of the knowledge of Bramha 
is the obtaining of the state of all. Knowing, he obtained the fruit. 
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ever knows this Bramha also in this time in the said manner: 

I am Bramha, even the gods verily are not able to prevent 
him from its possession. (The possession of the state of all.) 

the state of the nature of all ; thus by this declaration the text makes 
known the liberation, which is effected by means of the knowledge of 
Bramha, as he who eats gets satisfied. 

Some one may have the impression ; ‘ The obtaining of the state 

of all by the knowledge of Bramha was possible for the great gods by 
their extraordinary power, but not at present for beings of the present 
Yuga, especially not for men, because they have only little power.’ To 
remove this objection, the text says-; Whosoever,” free from external 
desires, ‘‘knows this” Bramha, — set forth in the text, as having entered 
all beings and possessed of the characteristics of knowledge, action, &c. 
“ also in this,” the present, time,” whosoever knows this as the soul 
alone in the said manner : I am Bramha, who, having discarded all 
differences, superimposed on knowledge by delusions, produced by fic- 
titious attributes (upadhi), krtows : I am only Bramha, not affected by 
any worldly characteristics, who is not within, who is not without, — he, 
from the cessation of the state of non-totality, becomes this all by the 
knowledge of Bramha. There is no difference with regard to Bramha 
or to the knowledge of him among persons of great power, such as 
Vamadeva, and persons of little power, such as the present men. But 
there is a doubt, whether the present men are adequate to obtain the 
fruit of the knowledge of Bramha. To remove this^ the text says ; 
“Even the gods,” of extraordinary power “are not able to prevent 
him,” who knows Bramha in the said manner, “ from its possession,” 
from obtaining the state of all like Bramha. How then others? But 
there is no doubt, that the gods and the like are able to create obstacles 
to obtaining the fruit of the knowledge of Bramha, as it is said ; 
“ The mortals are in the condition of debtors towards the gods for 
the iS'ruti shows, that man, even when born, is indebted to the Rishis 
b}’ the duties of a religious student, to the gods by sacrifices, and to 
the forefathers by his offspring. This follows from the declaration, 
that men are like beasts to the gods^ and also from the passage : 
“ Then he or the soul is the place of all beings.” 

From this argument : that the gods from the desire to preserve the 
state of the soul, create obstacles to men, subject to another’s will. 
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like debtors, to obtain the state of immortality, — arises that appre- 
hension. The gods preserve their beasts like their bodies ; for the 
text shows afterwards, that the maintenance of gods, etc. which depends 
upon work, becomes greater, because each single man is worth many 
beasts ; for it will be said : “ Therefore it is not pleasant to them, that 
men should know this.” (p. 1 1 9.) As one for his own body verily 
wishes welfare, so also wish all beings welfare for one who knows thus.” 
(B. A', p. 255.) If a man has the knowledge of Bramha, then, with the 
ceasing of dependance, there exists no longer the nature of one’s own 
body and of a dependance like cattle ; this is the intended meaning, as 
is evident from the two passages about ‘Hhe not being pleasant,” and 
the welfare.” Therefore the gods raise even to the knower of Bramha, 
obstacles to obtaining the fruit from the knowledge of Bramha ; for they 
are powerful. 

‘But then, if this is the case, the gods raise obstacles also to 
obtaining other effects of works, like the drinking of what is drink- 
able. Alas then, there is an end of the faith, that practice (of cere- 
monies and knowledge) is the cause of elevation and liberation. In the 
same manner, on account of his inconceivable power, God is able to 
raise obstacles, in the same manner, time, action, charms, drugs and 
penances ; for that they are causes of obtaining or not obtaining the 
fruit, is evident from the S'astra and common belief ; hence there is no 
faith in any practice in accordance with the S'astras.’ 

We reply to this. No ; for all things are produced by their necessary 
causes, and the world shows a variety (of happiness and unhappiness,) 
both of which is impossible under the supposition, that all arises from its 
own nature. But when the supposition, that (ceremonial) work is the 
cause of (the enjoyment of) happiness and unhappiness and of other 
consequences, is firmly established and confirmed by the statements of the 
Veda, Smriti, argument, and common belief, it is clear ^ that the gods, 
I'swara and time are not opposed to the acquirement of the fruit of works, 
.because works are the causes of what is desired ; for the good or bad work 
of men, independent of the gods, time, Tswara and* other agents, is by 
itself without effect (liter, does not produce itself) and if it should even 
have effect by itself, it is not able to give the fruit, as it is the nature of 
action to be produced by agents and other numberless causes. Therefore 
the gods, Ts'wara, etc. favour actions, and hence there cannot be a disbelief 
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For he becomes the soul of them. 


as to the obtaining of the fruit. Sometime^ actions are subject also to 
them (to the gods) because their power cannot be destroyed ; but whether 
the nature of action or time, gods, things, etc. is the first or second, 
is not determined, and is difficult to be understood ; hence arises the 
delusion of the people. Some say, action is the cause, and not any thing 
else, with reference to the obtaining of the fruit ; others, it is the gods ; 
others, time ; others, the nature of the things ; others, all these together. 
With regard to this, the statements of the VMa and the Smriti acknow- 
ledge action as the principal cause, as for instance : “ Holy gets a person 
by holy action, sinful by sinful.” Even if one or the other of those 
agents with regard to its own object should become principal, while at 
the same time the principal power of the others were stopped, yet it 
could not be said, that work is not the principal agent as to the acquire- 
ment of the fruit, because the principal agency of work is established 
by the S'astra and argument. 

(But if it be asked, whether the gods do not hinder the acquirement 
of the effect of knowledge, we answer:) No, because on the mere cessa- 
tion of ignorance the effect is the obtaining of Bramha. In respect 
of what has been said, ** that the gods raise obstacles to the effect, 
which is the obtaining of Bramha,” the gods have no power to raise 
obstacles. Why ? because there is no time intervening between the 
knowledge q/* and the effect, which is the obtaining of Bramha. 

How ? As in common life at the very time when light is in contact 
with the eye of the beholder, there is the manifestation of colour, 
BO at the very time when the knowledge, whose object is the soul, 
takes place, there is the disappearance of the ignorance, whose object 
is the soul. Therefore, when the knowledge of Bramha exists, an 
effect contrary to it is impossible, just as it is impossible, that the 
effect of light is darkness. Where (when the knowledge of Bramha 
exists) the knower of Bramha is the very soul (substance) of the gods, 
how can they in bx^ way raise obstacles to him ? 

The text then declares, what is this very nature, viz. Bramha, identical 
with himself (whose nature is the soul) who is to be thought of, who 
may be known from all the S'astras; “for he,” the knower of Bramha 
** becomes the soul of them,” of the gods, at the very time, when there 
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exists the knowledge of Bramba, by the mere cessation of the screen of 
ignorance, like the nature of motber-of-pearl, which appears as silver, 
as we said before. Therefore the endeavour of the gods has no success 
against the soul ; for where an effect ensues, not referring to the nature 
of the soul, and where there is a difference of space, time and causes, 
there, in respect of any thing whose object is not the soul, the endeavour 
of the gods to raise obstacles is successful, but not in respect of the effect 
referring to the nature of the soul, which takes places at the time of the 
knowledge without any difference of space, time and causes, because 
an opportunity (to raise obstacles) is impossible. 

‘ But then, since there is no continuation of the (first) apprehension 
of the knowledge of Bramha, and since (after the first apprehension) 
the contrary apprehension (= non-soul), and its effects are apparent, only 
the last apprehension of the soul destroys the ignorance, and not the 
first.’* (If the last knowledge destroys ignorance, it is either, because 
it is the last, or because its object is the soul.) Not under the first alter- 
native, because the last could not be determined. (Not under the second) 
for if the first apprehension, whose object is the soul, does not destroy 
the ignorance, then also not the last, because the object is the same. 

If it is said, ‘ this being the case, the continuation of knowledge 
destroys the ignorance, not a single act of knowledge,’ we object ; for 
as long as life, etc. remains, a continuation (of knowledge) is impossible ; 
for as long as there is an apprehension, of which life, etc. is the cause, 
the continuation of the apprehension of knowledge is impossible, 
because it is contradictory. 

* As S'ankara has set forth his argument rather enigmatically, I give it in the 
more explicit form of Ananda Giri. “ ‘ But then, an opponent may say, the know- 
ledge which destroys the ignorance, cannot be the first, because after the first know- 
ledge there is no continuation of it, and because afterwards the opposite knowledge 
and its effects take place.’ To show the futility of this objection, S'ankara assumes 
the following alternative, if the first knowledge does not destroy the ignorance, 
either the last knowledge destroys it, or the continuation of knowledge. 

If the last knowledge destroys the ignorance, it is either, because it is the last, 
or because its object is the soul ; but not under the first of these alternatives, 

* because it could not be determined (which is the last) ; not under the second, 
(because its object is the soul) because in this respect it is the same as the first 
knowledge, which, according to admis.sion, does not destroy ignorance.” The second 
part of the argument is clearly given by S'ankara, wherefore we do not repeat it here, 
Q 2 
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If you say : ‘ But then by the disappearance of the apprehension, of 
which life, etc. is the cause, there remains a continuation of knowledge 
until death,’ we object, because the continuation of a so-much-ness of 
the apprehension is not defined, and there is hence the fault, that the 
meaning of the S'astra is not defined. By saying, — the continuation 
of a so-much-ness of the apprehension destroys the ignorance, — there 
is nothing defined, and hence the meaning of the S'^tra is undefined. 
And this is not desired. 

If it is said, ‘ that the meaning of the S'astra is even defined, when 
there is a mere continuation,’ we object, because there is no difference 
between the first^nd last knowledge ; for either the first knowledge is 
the continuation of the apprehension, or the last until the time of 
death ; but as in this way no difference is found between the first and 
last apprehensions, the two above mentioned faults apply. 

If it is said ; * This being the case, then knowledge does not even 
destroy ignorance^ we object, because our text declares ; “ Therefore 
he became all,” the same is also declared in other passages of the S'ruti 
•*The bond of the heart is broken,” and “ There is no delusion, etc.” 

If it is said : ‘ It is merely for the sake of praise,’ (Arthavada) we 
object, because othenaiae the same applies to the Upanishads of all 
the S'akhas (V^d^ic schools) viz. that they are merely for the sake of 
praise ; for the Upanishads of all the S'akhas set forth neither more 
nor less than this meaning. 

If it is said ; ‘ Let it be so, (that they are for the sake of praise,) since 
the object of the soul is evident from perception ;’ we object, because 
from the said statement (that knowledge destroys ignorance) ignorance, 
grief, delusion, fear and other faults have ceased. 

If it is said “from perception,” the answer has already been 
given. Therefore it cannot be fixed, whether the knowledge is the 
first, or the last, a continuation, or not a continuation, because the ulti- 
mate effect of knowledge is the cessation of ignorance and other faults. 
That apprehension, whether the first or the last, continuation or no 
continuation, is aloifb knowledge, which produces the effect, viz. the 
cessation of the faults of ignorance, etc. Having come to this conclu- 
sion, there remains nothing to be fixed. 

But what has been said before : ** Since the contrary apprehension 
and its effects are apparent, only the last apprehension of the soul 
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destroys the ignorance and not the first,’* (p. 115) this also holds not 
good, because the last action (in a former birth) is the cause of the 
production of a body (in this v?orld). The action, — which is the cause 
of the production of the body, and which, by means of the fault of 
the opposite apprehension of the work, which is of such a nature and 
which has the fault of the opposite apprehension, is able to produce the 
fruit, — this action puts into effect the opposite apprehension, and the 
faults of passion, etc. by the continuation of the enjoyment of the effect, 
as long as life lasts, and only so long, because the entering upon the 
enjoyment of the effects follows necessarily from their cause, viz. action, 
like arrows which are shot (continue their course, until their velocity is 
spent). Therefore knowledge does not destroy action of such a kind 
(which is the effect of actions in a former world) because it is not oppos- 
ed to it. What then (does it destroy) ? The effect of ignorance, opposite 
to its own (knowledge’s) nature, which (effect) has the tendency to 
produce another hody (in a future world) even from ignorance^ which 
is its support, (it destroys it,) because it determines it ; for it (the 
action) has not yet arrived, (not yet been done) the other action (which 
is the cause of the present body) has been produced (is passed, and 
cannot therefore be destroyed by knowledge). Moreover, the opposite 
apprehension (opposite to true knowledge) is not produced for the 
knower, because it (the opposite apprehension) is without object ; for 
the opposite apprehension, when produced, is produced as dependent 
upon generality, when the nature of its particular object has not been 
ascertained, as silver is on mother-of-pearl. But this (opposite appre- 
hension) by the destruction of the site of opposite apprehensions without 
number, does not arise for one who has ascertained the differences of 
objects, as the delusion of silver does not again appear, when a perfect 
apprehension of mother-of-pearl has taken place. 

If you say, ‘ that recollections, — ^manifesting opposite apprehensions, 
and arising from impressions, produced from opposite apprehensions, 
which were made previously to the knowledge, — that these recollections 
in the moment of their birth sometimes cause cff a sudden the obtain- 
ment of opposite apprehensions, and that^ in the same manner, as for 
one who is perfectly acquainted with the divisions of space, yet of a 
sudden a confusion may arise with regard to space, so also for the 
perfect knower an opposite apprehension may be produced, as it was 
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Then whosoever worships another deity in such a manner, 
as : He is another, another am he does not know ; like a 

before’ (the attainment of knowledge) then it would follow^ that there 
is no confidence also in perfect knowledge, that hence an activity with 
regard to the knowledge and the works in accordance with the meaning 
of the S'astra would be inconsistent, and that proof had become non- 
proof; for a difference between proof and non-proof were impossible. 

Hereby it is ascertained, for what reason there is no liberation from 
the body (immediately) after the attainment of perfect knowledge. But 
that consequent to knowledge, from the very same time, there is a de- 
struction of the actions which are collected for a future birth and whose 
fruits have not commenced, has been proved from our text, which pro- 
hibits any obstacle to the obtaining of the fruit ; also from such passages 
of the S^ruti as : ** His actions also are annihilated,” (1st Mund. B. I. 
Vol. VIIL p. 302.) “All is his forever,” “ All sins are shaken off,” 
“ Having known him, they are not tainted by sin,” (B. A. B. L Yul. 11. 
p. 913.) “Him alone do those two not trouble, him good and bad 
actions do not torment,” (1. c. p. 910.) “ Him he does not torment, he 
is not afraid of any thing (S'. U. B. I. Vol. VIL p. 119.) also from 
passages of the Smriti such as this : “ The fire of knowledge burns all 
actions to ashes.” (Bh. G. 4th Adh. SI. 37.) 

But what before (p. 1 1 2) has been said, that he is bound by debts, 
is also not applicable, because this refers to ignorance ; for the ignorant 
is a debtor ; for him the notion of agency etc. is true ; thus it will be 
said afterwards : “ Where some oth^'r thing exists, there another sees it 
otheiwise, and the term “other” means here, what differs from the 
true substance, the soul. Where ignorance exists, there it is another 
thing, as it were ; there, like the moon on the second day after its 
darkness, is an action of showing (one saying. It is this, another. 
It is not this, etc.) dependent on the many agents through ignorance ; 
and the effect, arising from this (ignorance) is also shown by passages 
such as this: “ Another sees it otherwise.” (B. A', p. 813.) Where, 
however, knowledge exists, by the removal of the numberless illusions, 
arising from ignorance, there is shown the impossibility of actions by 
such passages as ; “Therefore he sees all.” (p. 94.) Therefore the 
state of a debtor is described as referring to ignorance alone,— because 
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beast, he is used by the gods. 

As verily many beasts maintain a man, so every man main- 
tains the gods. It is, not pleasant, even if only one beast is 
taken away, how then, if many ? Therefore it is not pleasant 

that state is the consequence of actions, — not as referring to knowledge. 
This we shall in the next passage explicitly show by our explanation, as 
follows ; “ Then whosoever,” not knowing Bramha, by praise, reverence, 
offering, (of flowers, scents, etc.) oblation (gift of eatables), attention 
and contemplation, “ worships” (represents to himself the state of 
the excellencies of a deity) “another deity,” a deity different from 
the soul “ in such a manner as : He is another,” not the soul, different 
from me, “ another am I,” subject to him^ I, like a debtor, have to 
propitiate* him, — whosoever through such a belief worships, “he” 
through such a belief “ does not know” the truth. Such a person is 
not only ignorant, or has the faults of ignorance and the like, but 
like a beast, a cow, etc. is used for the benefit of conveyance, of 
giving milk, etc. so for the various benefits he affords through offerings, 
etc. is he used by each of the gods. Therefore he is, like a beast, sub- 
ject to works of all kinds — this is the meaning. For the effect ot the 
work in accordance with the word of the S'astra, be it work, united with 
knowledge, or be it work alone, done by a person who is ignorant, a 
partaker of the division of caste and the orders of life,* and dependent, 
the effect of such a work is elevation from man, etc. to Bramha ; the 
effect, however, of work, which is at variance with the word of the 
S'astra and which is done by the promptings of one’s own nature, is 
descension from man, etc. down to inanimate matter. For as here, so 
we shall say the same at the end of this chapter by the passage : 
“ Again there are three worlds, etc. (B. A. p. 301.” — That the effect 
of knowledge is the obtaining of the state of all, has been briefly shown ; 
for this whole Upanishad is engaged to show the divisions of knowledge 
and ignorance (or the whole knowledge within this Upanishad is not 
very extensive as it describes the divisions of ignorance). 

And that this is the meaning of the whole S'dstra, we shall after^ 
wards show. Because it is so, therefore the gods are able to raise 

* These are four, viz. of the religious student, of the house-holder, of the an- 
chorite (Vanaprastha, vtrho retires to the wood,} and of the mendicant. 
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to them, that men should know this. 10. 


obstacles or to show favour to an ignorant man. This is said in the 
words : As verily” in common life, “ many beasts,” cows, horses, etc. 

maintain a man,” their owner, ruler, “so every” ignorant “man,” 
who stands for many beasts, “ maintains the gods,” (the plural “ the 
gods,” is here used to indicate also the forefathers, etc.) under the idea : 
“ Indra and the other gods, who are dijBFerent from me, are my lords ; I 
am like a servant of them. If I adore them by praise, reverence, gifts, 
etc. I shall obtain the rewards, given by them, viz. elevation and libera- 
tion.” Thus as in this world it is very unpleasant for a possessor of 
many beasts, “even if only one. beast is taken away,” is seized by a 
tiger, etc., so, if one man who stands for many beasts, rises fiorn the 
state of a beast, it is not surprising, that it is unpleasant to* the gods, 
as the taking away of many beasts is to the house-holder. “ Therefore 
it is not pleasant to them,” to the gods, — what? “ that men should” in 
any way “know this,” truth of the nature of Bramha. In this view it is 
said by the venerable Vydsa in tlie Anugltas (a part of the Mahabharata) 
“ The world of the gods is closed for the performers of wt rks ; for the 
goda do not wish, that men abide above.” Therefore the gods try to 
exclude, like cattle from tigers, men from the knowledge of Bramha, as 
it is their desire, that they should not be elevated above the sphere of 
their use. Whom they wish to liberate, to him they impart belief, etc. 
and unbelief to him whom they wish not to liberate. Therefore let 
a person, desirous of liberation, be intent on the adoration of the 
gods, on reverence and faith, submissive, and assiduously striving for 
the acquirement of knowledge, or for knowledge, as is implied in the 
words of fear : “ How then, if many.” This is the meaning of the 
passage ; “ It is not pleasant to the gods.” 10. 

The meaning of the S'astra has been declared in the Sutra; “ The 
soul, considering this, let a man worship it.” (p. 86.) The relation 
and the necessity of this Sutra, which was to be explained, has been 
determined by the wotds ; “ They declare, that by the knowledge of 
Bramha, etc.” (p. 100.) together with its Arthavdda (by the words : 
“Therefore, whosoever among the gods,” etc. (p. 101.),— and the 
subjection of ignorance to the world in the words ; “ Then whosoever 
worships another deity, etc.” (p. 118.) 
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Bramha verily was this before, one alone. Being one, he did 
not extend. He with concentrated power created the Kshatra 
of elevated nature, viz. .all those Kshatras who are protectors 
among the gods, Indra, Varuna, Soma, Rudra, Parjanya, Yama, 
Death, and fs'^iia. Therefore none is greater than the Kshatra ; 

There it has been said, that the ignorant is a debtor, and subject to 
the will of another by the necessity to perform, like a beast, the 
works of the gods and others. What again is the means of performing 
the necessary works of the gods and others? The different castes 
and orders of life. Which then are the castes ? In reply to this the 
present passage is commenced, viz. to show how that ignorant person, 
dependent on another’s will and subject to works in connexion with 
their agents, is busy, like a heasty in this world. 

The creation of Indra, etc. has not been described above after the 
creation of Agni (y* P* 70.) ; but the creation of Agni has been described 
to complete the creation through Prajapati. The creation of Indra, etc. 
however y should there have been shown, “because it is its conclusion; 
but it is here told in order to show, that the ignorant is the proper 
subject for the performance of works. ^ 

Bramha verily was this before.” “ Bramha,” by the creation of 
Agni having obtained the nature of Agni (he is called Bramha by 
believing himself to be the caste of Brahmanas) verily was this,” 
the caste of Kshatras, etc. ; the undivided Bramha, “ one alone.” There 
was no distinction of the Kshatriya and other castes. “Being one,” 
without the distinctions of Kshatra, etc., of preserver, etc. “he,” 
Bramha, “did not extend,” which means, was not sufficient for 
extensive work. 

Then “he,” Bramha, reflecting, I am a BiAmhana, I, who by 
nature desire to perform the work to be done by the Br^rnhana 
caste, have to discharge such and such duties, “created” for the 
amplification of work and agent, “ with concentrated power the Kshatra 
of elevated nature.” Which again is the Kshatra, the Kshatriya 
caste, created by him? To show this, the text specifies the indi- 
viduals, viz. “all those Kshatras who are protectors among the gods.” 
Those who are anointed kings, are here specified “ Indra,” the king 
of the gods (Devas) “Varuna” of the aquatic animals, “Soma,” of 
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therefore the Bramhana, under the Kshatriya, worships at the 
Rajasuya ceremony. The Kshatra alone gives him his glory. 
Bramha is thus the birth-place of th.e Kshatra. Therefore, 
although the king obtains the highest dignity, he at last takes 
refuge in the Bramha as in his birth-place. Whosoever despises 
him, he destroys his birth-place. He is a very great sinner, 
like a man who injures a superior. II. 


the Bramhanas, Rudra/’ of beasts, Parjanya,” of lightning, etc. 

“ Yama” of the forefathers, “Death,” of persons in ill health, etc. 
and IVana of splendours. These and others are the Kshatras among 
the gods. After them (the divine Kshatras) he created the Kshatras 
who are ruled by Indra and other Kshatra deities, viz, the families of 
the moon and sun, as the king Puriiravas, etc. For this reason the 
creation ot the Kshatras among the gods has been set forth. 

Because the Kshatra was created by more concentrated power than 
the Brahmana, “ therefore none is greater than the Kshatra,*’ who is 
also the ruler of the Brahmana caste. “ Therefore the Brahmana,” 
alf^ough the source of the Kshatriya, placed “ under the Kshatriya,” 
“ worships” him who is placed above. Where? “ At the Rajasuya cere- 
mony.” “The Kshatra alone gives him his glory,” his repute as Bram- 
ha. The Ritwig, — at the R^ijasiiya ceremony addressed by the king, who 
is anointed and seated on the royal chair, by the words : “ O Bramha,” 
— replies again to the king : “ O king, thou art Bramha.” lie alone is 
called Kshatra who bestows glory. “ Bramha is thus the” well 
known “ birth-place of the Kshatra.” “ Therefore, although the king 
obtains the highest dignity,” in virtue of the anointing at the Raja- 
siiya ceremony, “he at last” at the completion of the ceremony, 
“ takes refuge in the Bramha,” in the Bramhanical caste, “ as in his 
birth-place,” that is, he appoints a family priest. “Whosoever” 
again from the pride of power, “ despises,” lowers, “ him” his birth- 
place, the Br^hmaieical caste, the Brahmana, he destroys his “own 
birth-place.” “He,” by so doing, “is a very great sinner (in former 
times the Kshatriya was also a sinner) by his wickedness, because he 
injures his producer, “like,” in common life, “a man who injures,” 
defeats, “his superior” is a very great sinner. 11. 
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He (lid not extend. He created the Vit. He is all those 
gods who, according to their classes, are called Vasus, Rudras, j 
Adityas, Vis'wedevas, and Maruts. 12. 

He did not extend. He created the caste of the S'ddras as 
the nourisher. This earth is the nourisher ; for it nourishes 
all this whatsoever. 13. 

He did not extend ; he created with concentrated power justice 
of eminent nature. This justice is the preserver (Kshatra) of 


(As Bramha did not extend before the creation of the Kshatra), so 
even after the creation of the Kshatra ‘‘he’* Bramha, “did not 
extend” for the work. He did not extend, because there was none to 
procure wealth. “ He created the Vit.” to procure wealth for the 
performance of ceremonies. Who again is the Vit? “He is all 
those gods according to their classes” (for almost all the Vits are 
tailed so, as they are counted in classes ; for commonly they are 
only capable of collecting wealth, when joined together, and not sing- 
ly) ; the class of “ the Vasus,” is eight in number, of “ the Rudras,” 
eleven, of “ the Adityas” twelve, of “ the Vis'wedevas,” means either 
the thirteen sons of Vis'wa, or all (sarve-vis'we) the gods, and of “ the 
Maruts” is seven times seven. 12. 

“ He” in want of servants, “ did not extend. He created the caste 
of the S^idras.” Which again is the caste of the S'udras, created 
by him ? “ The nourisher,” (Pushana) because he nourishes. Wlio 

again is that Piisha? The text determines this in a special manner. 
“This,” earth, “is Pusha: for it nourishes all this whatsoever.” 13. 

“ He,” after having created the four castes, did not extend. “ He,” 
from a fear of the ungovernableness of the Kshatra on account of his 
fiery nature, “created by concentrated power justice of eminent nature.** 
“This justice,” created of eminent nature, “ is the preserver,” the go- 
vernor even “ of the Kshatra,’* more fiery even than the fiery. There 
is nought higher than justice,” because it governs even the Kshatra ; 
for all are ruled by it. In what manner ? To this it is replied : 
“Even the weak is confident to defeat the more powerful” than 
himself, “ by” the power of “justice,” “as” in common life “the 
house holder by the king,” who is the most powerful. Therefore it is 
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the Kshatra. There is nought higher than justice. Even the 
weak is confident to defeat the more powerful by justice, as a 
householder by the king. Verily justice is true. Therefore they 
say of a person who speaks the truth, he speaks justice, or 
of a person who speaks justice, he speaks the truth. In this 
^ manner verily it is both. 14. ^ 

This is the creation of the Bramha, the Kshatra, the Vit and 
the Sudra. He was in the form of Agni (fire) among the 


in this manner evident, that justice is governing all, because it is more 
powerful than all. “Verily justice,” viz. a case which has been 
decided according to legal evidence, “ is true.” Here “ true” means, 
in accordance with the meaning of the S'astra, and justice means, 
what is transacted in such a manner; it is true, if understood in 
accordance with the meaning of the S'dstra. Because this is so, 
** therefore they” those who are sitting near, who are aware of thfe 
arguments on both parts, “ say of a person who speaks,” at the time 
when a suit is transacted, the “truth” that is, according to the 
S'astras. “ He speaks justice,” viz. he speaks according to fitness, which 
is well known and pursuant to usage. Thus, on the other hand, they 
say “ of a person, who speaks in accordance with justice,” to usage, 
“ he speaks in accordance with truth,” he speaks what does not deviate 
from the S'astra. “ In this manner verily it,” which has been mentioned 
before, “is both,” viz, the justice, which must be made known 
and which must be practised. Therefore justice, as an object of 
knowledge and of practice governs all, as well those who know the 
S'astras as those who do not know them. Therefore, it is the pre- 
server even of the Kshatra. Hence an ignorant person, who is proud 
of justice, acknowledges for the practice of its different parts, its 
difference which is the cause of the Bramha, Kshatra, Vit and S'ddra 
castes. These differences are by their own nature the causes of the 
different agents. 14.« 

The passage; “This is the creation of the four castes” “of the 
Bramha, the Kshatra, the Tit and S'lidra,” serves as an introduction 
into the next sentence. “ He,” Bramha, the creator, “ was in the 
form of Agni among the gods,” that is to say in no other form. “As 
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gods as Bramha, he was the Bramhana among men, in the form 
of Kshatriya Kshatriya, in the form of Vais'ya Vais j a, in the 
form of Sudra S^udra. Therefore among the gods the place 
(loka) is desired through Agni only, among men through the 
Brahmana, because in their forms Bramha became manifest. 


Brahma,” ‘‘ the Brahmana caste, he was the Brahmana,” in the form of 
a Brahmana Brahma was among men. Assuming other modifications 
among the other castes, he became in the Kshatriya form a Kshatriya, 
whose tutelary deities are Indra and other gods (devas ;) in the Vaishya 
form a Vaishya, and in the S'lidra form a S'udra. 

Because Bramha the creator assumed other and other modifications 
among the Kshatriya and other castes, and remained unmodified only in 
Agni’s form, “ therefore among the gods the place,” the fruit of works, 
“ is desired through Agni only,” that is to say, by the performance of 
works, dependent on Agni ; for on this ground is this Brahma evidently 
represented under the form of Agni, the locality of works. Therefore it 
is established, that by the performance of work through Agni, the fruit, 
resulting from it, is desired. “ Among men through the Brahmana.’* 
If among men there is a desire of the fruit to be derived from works, 
there is no dependance upon works, of which Agni, etc. is the cause. How 
then? The object of man is effected only by reliance upon the nature 
of the castes. Where, however, the accomplishment of the object of man 
is subject to the gods, there it is dependant upon work in conjunction 
with Agni. etc. This follows also from the passage of the Smriti : 
“ By muttering prayers, the Brahmana, no doubt, is successful, whether 
he performs other work (work, dependant upon fire) or not. Friend is 
called the Brahmana.”* This is also evident from his leading the life 
of a religious mendicant. f Therefore among men the place, the effect 
of works, is desired through the nature of the Brahmana alone, ** be- 
cause Brahma,” the creator, “ in their forms,” in the forms of the 
Brahmana and Agni, the forms upon which th« agents of work are 
dependent, became manifest.” 

* By giving to all beings the blessing to be without fear. 

t Which is to renounce all worldly objects — the cause of obtaining the world of 
Bramha. 
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Then whosoever, through this world not seeing the self-like 
world, dies, him the latter, because unknown, does not preserve, 
as the Veda which is not read, or as other work, which is not done. 

With reference to this, some* say, ‘ it is the place of the supreme 
soul, the ohtainment q/* which is desired through Agni and the Br^h- 
mana.’ Tliis is not true ; because a subjection to ignorance existing, 
the division of the castes is introduced for the subjection to works, it is 
not true, moreover, because it differs from the next passage ; for if here 
(in the present passage) by the term “ place,’* even the supreme soul 
were declared, then in the next passage : “ Not having seen the self-like 
place,” the predicate “ self-like,” would be absurd ; for if there the 
common place (world) which is desired by dependance upon Agni, is 
different from the self-like place, then the predicate self like,” is 
proper, because the meaning is the annihilation of the common place 
(world) after death, and because by the term “ self-like” there is no going 
astray from the place of the supreme soul ; but the works, performed 
by ignorance, would go astray by the term “ self-like.” And by the 
passage : “ Perishes certainly,” the going astray of all the effects by 
works will be set forth. By Bramha the castes were created for the 
sake of work, and this work, because it rules all castes by the notion 
of duty and accomplishes the object of man, has the name of virtue. 

If therefore by this work alone the self-like place which is called the 
supreme soul, is obtained, although it is unknown, why then is it neces- 
sary to do any thing with reference to its production ? On this ground 
it is said in the text : “Then,” which is to remove the objection of the 
opponent. * Whosoever through this “ world,” which is subject to trans- 
migration, whose nature is the assumption of a body, whose causes are the 
desire and work of ignorance by believing in the work, dependent upon 
Agni, or by believing in work to be performed by the Brahmana caste 
alone, on account of the world which is transient, and whose nature is not 
self-like, “ not seeing the self-like world,” which is called soul from not 
going astray from th^ nature of the soul, not seeing “ I am Bramha,” — 
“ dies,” the latter, (although “the latter” means the self-like world, yet it 
is unknown, concealed by ignorance, as ahorse, which is not recognised) 
“ does not preserve him,” — as the tenth soul in the well known example 
* The commentary, called Bhartriprapanchika. 
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Even the great and holy work, which a person who does not know 
in this manner, performs, all this work of him, verily perishes at 
last. Let a man worship the soul as his place. Whosoever 
worships the soul alone as his place, his work does verily not 

(vide p. 83.), does not preserve himself, — by the removal of grief, delusion, 
fear and other faults. And “ as” in common life, “ the Veda, which is not 
read,” does not teach work and whatsoever arises from it, “ or as other 
work,” in common life, for instance ploughing, “ which is not done,” is 
not manifested by its own nature, does not preserve him by the yielding 
of its fruit, so the soul, if unmanifested by its self-like nature, which is 
the eternal soul, does not preserve him by the annihilation of ignorance. 

‘ But then, does it not follow from the necessity that work obtains 
its elfect by preserving the cause of the knowledge of the self-like 
world, and from the abundance of work, which is the cause of the desired 
effect, that its preserving cause is undestroyable No, because 
every effect is liable to destruction. Therefore it is said in the text ; 
** Even the great,” as for instance many As'wam^dha sacrifices, and 
holy work,” which obtains its fruit, as if it were desired (although 
there ha? been no desire of its fruit) “ which a person,” of extra- 
ordinary magnanimity, *‘who does not know in this manner,” who 
does not know the self- like place in the said manner, continually per- 
forms,” under the notion, that he shall thereby gain immortality, “ all 
this work of him,” of the ignorant person, ‘‘verily perishes at last,” at 
the end of the enjoyment of the fruit, because desire, the effect of ig- 
norance, is its cause, wonderful superhuman power (perished) 

which appeared by the delusion of a dream. Since the causes of it (of 
the work) viz. ignorance and desire, are not permanent, it is necessary, 
that its effect is also liable to destruction. Therefore there is no hope 
to preserve for ever the fruit of holy work. “ Therefore let a man 
worship the soul alone” as the self-like place ; the soul is the self-like 
place ; for in this meaning is the self-like place set forth in the text, 
and here is the term of “ self-like” not applied. “ Whosoever wor- 
ships the soul as his place,” what of him ? It is replied in the text : 
“his work does verily not perish,” because there is even no work ; 
this is repeated here in order to to establish it firmly. The meaning is, 
as there is constantly worldly unhappiness, consisting in the decrease 
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perish. For whatsoever he desires from the soul, the same he 
obtains. 15. 


of the effect derived from work, so there is not for him (the wise) as if 
one thinks : if Mithila is burned, nothing burns me. Others* explain 
it to mean, * that the work of the knowing worshipper of his ownself 
(soul) does not perish by the connexion with a person who does not 
know. Further, for the term of place,” intimately connected with 
work, they in fact assume two meanings ; one is the place in the state 
of manifestation, depending upon work, and bearing the name of 
Hiranyagarbha. Whf'soever worships this place, which is intimately 
connected with work, which is manifested and finite, the work of him, 
who knows the finite self as engaged in work, verily perishes. But 
whosoever worships the world, which is intimately connected with 
work, comprehending it in its unmanifested state under the notion of 
cause, his work does not perish, because he knows the infinite self 
(soul) as engaged in work.” This assumption is ingenious, but it 
does not accord with the S^ruti, because by the term “ the place of 
self” the supreme soul, set forth in the text, is denoted.’ 

The text having mentioned (before) ‘^the place of self,” omits (now) 
the term “ of self” and introducing the term “ soul,” shows its identity 
with the former by the words ; “whosoever worships the soul alone as 
his place.” There is here no possibility for the assumption of a place, 
intimately connected with work. 

Moreover it (the place intimately connected with work) is different 
from the supreme place^ whose ob^ct is knowledge alone. By the 
passage : “ The soul is not the place,” it is distinguished from the 
places, which are gained by inferior knowledge and the work of a son. 
Therefore “ the soul is not the place,” and also : “ His place is not 
measured by any work ; this is his highest place.” By these sentences, 
because they are determined, a corresponding meaning is proper. Thus 
here also, because by the words “ the place of self,” the predicate is 
fixed. c 

If it is said ‘that according to the passage ; “for whatsoever,” it is 
improper, that the place of self is the supreme soul ; for if it is certain, 
that by the worship of him he becomes the supreme soul ; whatsoever 
* Viz. the explanation, given by the Bhartriprapancha. 
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Next that soul (self) verily is the place of all beings. 


he desires, he obtains from the soul, then the declaration with regard to 
the fruit is improper, unless it is to obtain that soul/ We contradict, 
because it has the object to extol the worship of the world of self ; for 
the meaning is, from the place of self alone all that is desired is 
obtained ; any thing different from it is not to be asked for, because 
all desires are satisfied, as it is said in another passage of the SVuti 
(Chh. U. 7th Pr. 16th Kh. B. 1. Vol. III. p. 524) : ‘'From the soul is 
life, from the soul hope.*.’ Or it means to show the state of the universal 
soul as before (p. 105). For if the supreme soul is declared, it is right 
to apply the term “ soul” in the passage : “for ... . from the soul,’* 
(p. 128) and it means, from the place of self, which is set forth as soul in 
the text. Otherwise it would have been said with a predicate, “ from the 
place of work in its unmanifested state” in order to remove thereby the 
idea of a place of *the supreme soul in accordance with the text, and to 
remove the state of manifestation ; for siiuie it set forth in the text and 
determined, another state, not authorized by the S'ruti, is impossible. 15. 

“Next that soul verily.” It has before (in the last section, 
describing the state of ignorance) been said, that the ignorant, in 
the conscious pride of caste and order of life, etc., and governed by 
the law, is, like a beast, subject to another by the necessity of perform- 
ing the works of the gods and others. Which again are the works by 
the necessary performance of which he becomes, like a beast, subject 
to another ? And who are the gods and others whom he assists, like a 
beast, by works ? Both is explained in the text. The term “ next” is 
intended as an introduction to the present sentence. The house-holder, 
as set forth in the text, who is subject to work, ignorant, and endowed 
with body, senses, etc., is here called “ that soul.” The meaning is “ he 
is the place,” the object of enjoyment, “ of all beings,” from the gods 
down to the ants, because he affords assistance to all by works which 
are commanded witli reference to the different castes and orders. By 
what special works again affording assistance does he become the 
place, for what special beings ? The answer is : “ By what he,” the 
house-holder, “offers and sacrifices.” Sacrifice with reference to 
the deity is an abandonment of wealth (to the deity). If it is 
performed until the sprinkling of the water (on the head of the sacri- 
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He is the place of the gods by what he offers and sacrifices, 
further of the Rishis by what he learns, further of the fore- 
fathers (Pitris) by what he gives to the forefathers, and by his 
exertions about offspring, further of men by housing them 
and giving them food, further of cattle by finding them 
grass and water, further of beasts of prey, birds, etc. down to 
ants, by sustaining their life in his dwelling. As every one 
desires the continuance of his place, so verily desire all beings 

ficer), it is Homa. By this work, viz. by Honia (offering) and sacrifice 
(Y%a) which it is his duty to perform, “ he is,” like a beast, subject to 
the will of another, “ the place of the gods.” ** Further by what he 
reads,” viz. his daily reading of the V6das, “ he is the place of the 
Rishis.” “ Further by what he gives to the forefathers,” viz. the 
bhlation, water, etc., “ and by his exertions about offspring,” by that 
work, which he is bound to perform, “ he is the place of the fore- 
fathers.” “ Further by housing men,” by giving them place, water, 
etc. in his house, “and giving them food,” viz. them who ask him 
for it, whether they live in his house or not, “ he is the place of 
men.” “ Further by finding,” giving “ them grass and water,” he 
is the “place of cattle.” “Further of beasts of prey, birds together 
with ants by sustaining their life in his dwelling,” with grains and 
(particles of food gained) by the cleaning of the sacrificial vessels, 
** he is the place of them.” Because by those works he affords as- 
sistance to the gods, etc., therefore “ as every one desires continu- 
ance of his own place,” of his own body, desires the preservation 
of his nature, from the fear of losing his nature sustains it always by 
nourishing, protecting it, etc., “ so verily desire all beings,” the gods 
and others, the above mentioned continuance of life “ for him who thus 
knows,” who thus frames his soul ; “lam to be enjoyed by all beings, 
I, like a debtor, am bound to make returns that is to say, they 
preserve him for the continuance of their own existence, as house-holders 
preserve CBitle. Therefore it is said : ‘‘ It is not pleasant to them.” “This 
verily,” that the said works must necessarily be done, like the paying 
of a debt, “is declared,” in the chapter of the five great sacrifices, (the 
five great sacrifices, viz. to all beings, to men, to the forefathers, to the 
gods, and to Bramhd) “ and considered,” and proved as necessary by 
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welfare for one who thus knows. This verily is declared and 
considered. 16 . 

Self (the soul) alone was this before ; he was even one. He 

consideration in the chapter of the distribution of the things, required 
for the five great sacrifices (Avadanaprakarapa). 16. 

** Self alone was this before.” If the knower of Bramha is liberate 
ed from the state of cattle, which consists in the bondage of duty, by 
whom then has he been made subject to the bondage of work, and not 
again to the practice of knowledge, which is the means of liberation ? 
Is it not said: “The gods preserve?” Certainly, but they preserve 
those who by the performance of work obtained their own (the gods’) 
state ; otherwise it would be in their power to bestow the effects of 
actions not done, or destroy the effects of actions done, (that is to say ; 
otherwise, they would be partial) but they do not preserve a common 
man, who has not obtained a special perfection. Therefore it must be 
the same (who makes him subject to thft bondage of work) by whose 
power a person subject to work is getting out of his own place. Is 
that not ignorance ? for the ignorant, getting out of himself, is engaged 
in work ? No, ignorance also is not the cause which makes one to 
engage in work ; for its character is to conceal the true nature of a thing ; 
but it may be the cause of making one to engage in work, in the same 
manner, as blindness is the cause, that one is liable to fall into holes, 
etc. If this is the case, then say, what causes one to engage in work ? 
This is set forth, viz. it is willing, desire. Thus it is said in the Katbaka 
(4 to P. 2. B. I. Vol. VIII. p. 123) ; “Remaining in their natural 
ignorance, youths engage in actions ; follow external objects of desire.” 
In the BhagavadgM : “ It is desire, it is anger, etc.” (B. G. 3rd A. 
37.) And in Manu : “ Desire is the cause of all engagements in action, 
(M. S. 2d. A. 4.) This meaning is in all its detail proved throughout 
this whole chapter. ** Self alone was this before.” Self alone viz. the 
person who is ignorant by his own nature, who is^ to be comprehended 
under the notion of effect and cause, the Brarahachari (the religious 
student). Before.” Previous to the union with a wife he is called self. 

There was no object of desire, as a wife, etc. different from this self. 

He was even one,” possessed of ignorance, the cause of the desire 
of a wife, etc., he, was even alone ; he was pervaded by ignorance, 
s 2 
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desired ; Let me have a wife ; again, — let me be born ; again, — 
let me have wealth ; again, — let me perform work. So far extend, 
verily desire. For without desire one does not get more than 

the nature of which is to assign to one’s own soul the assumptions of 
agent, action and fruit. “ He desired” What? “ Let me have a wife.” 
Let me, the agent, have a wife, the cause of the performance of work ; 
without her I am not a fit agent for work ; therefore to accomplish the 
performance of work, let me have a wife. “ Again, — let me be born,” 
let me be produced as offspring. “ Again, — let me have wealth,” cows, 
etc., by which work is accomplished. “ Again let me perforin work,” the 
cause of elevation and liberation, viz. let me perform work, — by which, — 
liberated from my debt, I may obtain the places (worlds) of the gods, 
etc., — and the ceremonial rites for objects of desire which are the causes 
by which a son, wealth, heaven, etc. are effected. So far extends verily 
desire,” which means, desire is limited to those objects. So far extend 
the objects which are to be desired, viz. a wife, son, wealth and works, 
viz. the desire as cause. The three worlds, the world of man, the world 
of the forefathers, and the world of the gods, are the effects of this desire 
as cause ; for the desire, as cause referring to wife, son, wealth and work, 
is for theii sake. Therefore this is one desire ; and the other, the desire 
of the worlds, which is also a desire, depends upon a cause ; in this manner 
desire is two-fold. Hence it will be afterwards (B. A. p. 592), said : 

These two desires.” Because every action is undertaken on account of 
its effect, therefore it should be understood, that by the passage ; “ So 
far extends desire” the worlds are necessarily implied, and therefore 
declared,” for if eating is mentioned, it is not necessary to mention 
also satisfaction, because eating is merely for the sake of it. These 
two desires, characterised as cause and effect, are the longing, by 
which compelled, the ignorant, who is subject to work, like the silk- 
worm, encases his self (soul) ; that is to say, on the road of action not 
attending to himself (the soul), anef having got out (of himself ), he does 
not know his own place (the place which is like himself). Thus it is 
said in the Taittariya : “ Bewildered by fire, teased by smoke, he does 
not know his own place.” How again is it ascertained, that desire ex- 
tends so far, because desires are infinite, for desires have no end ? On 
this account the reason is stated : Because « without desire one does 
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this. Therefore also now a person, when alone, desires ; Let me 
have a wife, — again, let me be born, — again, let me have wealth, 
— again, let me perform work. As long as he does not obtain one 
of them, so long he thinks himself incomplete. His completeness 
is this, that the mind is his seif (soul) and speech his wife. 

not get more than this,” which consists of effect and *cau8e ; for, 
beside cause and effect, nothing, either perceived or not perceived, is to 
be gained in this world ; for the object to be obtained is desire, and as 
this does not exist without them (cause and effect) it is proper to say : 

So far extends verily desire.” Hereby it is said : Wish, the object of 
action of the ignorant subject, is two-fold desire, viz. either desire as effect, 
or as cause, whether its object is perceived or not perceived. Above this 
wish the wise must be elevated. Because in this manner the ignorant 
sel^soul) being desirous, before desired, and also he who preceded him, 
— Is ^1^^ 1^^ of ^ 1^0 world, and in the same manner was this the 
c];|lii;ion of Prajapati ; for it is said, (p.«64) “ he was afraid” by igno- 
rant^. Then (pp. 67-68) : ** Hence, excited by desire, a person is not 
happy when alone ; to remove the unhappiness, he desired a wife ; he 
appr^ched her ; hence sprang forth this creation,” — ‘‘ Therefore,” after 
thiajiteatiou, also now,” at the present time, “ a lonely person,” before 
hiiH«eing married, desires in accordance with what has been said : “ Let 
me have a wife, — again, let me be born, — again, let me have wealth, — 
again, let me perform work,” “As long as he,” who is thus desirous and 
endeavouring of getting all, a wife, &c., ” as long as he does not obtain 
one of them,” one of what has been mentioned, a wife, &c., “ so long 
bethinks himself incomplete.” At last when he obtains all of them, his 
completeness ensues ; but when he cannot accomplish his completeness, 
he is in the state of incompleteness ; then for the accomplishing of his 
completeness, the text says : ” His completeness,” the completeness of 
him, who, as before mentioned is conscious of incompleteness “ is this.” 
What ? (To show this), the totality of effect andjeause is divided. Here 
(in this division) “ the mind is” (for every thing else, produced from the 
totality of cause and effect is governed by it), by its superiority, “his 
self (the soul)” which means like his self, as the master of the family is 
like the soul of the wives, &c., because his wife, son, &c., follow him. 
In the same manner is the mind here assumed as the self for the sake of 
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Life is their offsprings the eye the wealth of man ; for by the 
eyes one obtains it, — the ear the wealth of the gods ; for by the ear 
one hears it; self is even his work, — for by self one performs work. 

The sacrifice is five- fold, the animal five-fold, the man five- 
fold, five-fold this all whatsoever. Whosoever thus knows, 
the same obtains this all. 17 * 

completeness ; “and” thus also “ speech his wife,” on account of speech, 
being in like manner governed by the mind. Speech, viz. sound, whose 
characteristic is directing, &c., is received by the mind through the ear, 
&c., considered and revered ; in this manner is speech the wife of the 
mind. From both, speech and mind, represented as wife and husband, 
was produced life for the performance of work ; therefore “ life is their 
offspring,” as it were. There (if self, wife and offspring are present) 
work characterised by the effort of life, &c., is to be accomplished 
by the wealth perceived by the eye, and therefore is “ the eye the 
wealth of man.” Wealth is two-fold, wealth of man and other 
wealth ; therefore it is said, “ of man,” to distinguish it from other 
wealth ; for cattle, the wealth connected with man and perceptible by 
the eye, is accomplishing action ; therefore it represents it. Hence by 
connexion is the eye the wealth of man ; “ for,” because, “ one obtains,” 
perceives, “it,” the wealth of man, cattle etc., “ by the eye” (there- 
fore is the eye the wealth of man). Wliat again is the other kind of 
wealth ? “ The ear the wealth of the gods,” because knowledge is 

the object of the gods. Knowledge is the wealth of the gods. There- 
fore in our case is the ear even the o’ ject of wealth. Why ? “ For by 
the ear because by the ear “ one hears it,” the wealth of the gods, 
knowledge, therefore is the ear even the wealth, because knowledge 
is dependent on the ear. How again is work to be performed by 
those agents, the first of which is self, and the last wealth ? The answer 
is : “ Self is even.’* Self means here the body. How again is self 
(the body) the representative of work ? because it is the cause of work 
for him (the sacrificer). How is it the cause of work ? “ For by self,” 
by the body, “ one performs work.” In this manner is the complete- 
ness, whose characteristics are external objects, as a son, &c., accom- 
plished for him, who thinks himself incomplete. In this manner 
therefore, “ The sacrifice is five-fold,” to be performed by five, even 
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Fifth Brdmhana. 

Of the seven provisions which the father created by under- 
in the case of a person who has ceased from work, where it is to be 
performed by symbols alone. How again is the symbol by the mere 
apprehension of five, called a sacrifice ? Because an external sacrifice 
also is accomplished by men and animals, and there are five men and 
five animals, by the application of the mentioned five, mind, speech, &c. 
Therefore it is said : “The animal five-fold, — the man five fold.” 
Although the notion of animal is found also in man, yet there is a dif- 
ference between them, wherefore “ man” has been separately men- 
tioned. What more? “ Five-fold this all,” the cause and effect of the 
work, “ whatsoever.” “ Whosoever thus knows,” whosoever in this 
manner represents the five -fold sacrifice as himself, “ the same obtains 
this ail,” the world under the notion of himself. 17. 

There (in the last Bramhana) ignorance has been introduced by the 
words ; “ Whosoever worships another deity in such a manner “ He 
is another, another am I,” the same does not know.” (B. A. p. 118). 
It has also been said (p. 129,) that the person, who has the conscious* 
ness of caste and of the different conditions of life (viz. of a religious 
student, a house-holder, of one who retires to the forest, and of one 
who lives merely for the contemplation of God), who is ruled by his 
duties, who, compelled by desire, affords assistance to the gods, fore- 
fathers, &c., through sacrifices and other rites, is the place for all beings. 
And as by each and all of his works he has been created as the place 
to be enjoyed by all beings, thus he has created all beings and the 
whole world for his own enjoyment. The meaning is, in this manner 
everybody, in accordance with his knowledge and work, is the enjoyer and 
enjoyment, the agent and the object of action of the whole world. To 
understand the identity of the soul, we shall say with reference to know- 
ledge in the chapter treating on the knowledge of the universal essence 
(madhu lit. honey,) : “ All is the effect of all, oije universal essence.” 

He created by the five- fold work whose object in desire, viz. by the 
fivefold sacrifice, &c., the world for his enjoyment, and also by 
knowledge (for his consideration). This whole world is seven-fold 
divided according to its being cause and effect. They (these parts) 
are called provisions, because they are objects of enjoyment. Hence 
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Standing and penance, he cissigned one as the common to all, 
and two to the gods, three he made for himself, one he gave to 
the animals; for upon this all is founded, whatsoever breathes 
and whatsoever breathes not. Why are they not destroyed, 
although always consumed ? Whosoever knows the cause of 
the non-destruction, he eats the principal food ; he goes to the 
gods, he lives eternally. 1. 

Tlie Mantra : Of the seven provisions which the father creat- 

ed by understanding and penance ; for the father created by un- 

(by the creation of them throuijh work and knowledge) he is tlie 
father of those provisions. Those Mantras : “ Of the seven provisions,” 
&c, are here assumed as Siitras, because they show, compendiously, the 
meaning of those provisions, together with their application. (The 
term “ Yad” is here an adverb in connexion with ‘ he created.’) By 
** understanding,” knowledge, and “ penance,” work ; for knowledge 
and work are the meanings of the terms “understanding,” and 
•* penance,” because they are topics of the text, and not the literal 
meanings of them “ understanding” and “ penance,” because they 
are not topics of the text; for the five-fold work, to be accom- 
plished by a wife, &c. and afterwards knowledge by the words : “ who 
thus knows, &c.,” have been set forth in the text. Therefore it must 
not be doubted, that understanding and penance are well known. 
Again : “ The seven provisions which the father created,” by knowledge 
and work, here it must be supplied : the same 1 will mention.* 1. 

Here is the sense of the Mantras on account of their obscurity dif- 
ficult to be understood ; hence the Bramhana is engaged in tlie expla- 
nation of them. There what means the Mantra : “ Of the seven 

provisions which the father created.” “ The answer is giveu by the 
term for” which is to show, that the meaning is well-known ; for the 
meaning is, that the meaning of the Mantra is well known, and therefore 
by the repetition of tfhe Mantra : “ The provisions he produced,” is to 
indicate, that the meaning is well-known. Therefore the Bramhana says 
without hesitation : “ For the father created by understanding and 
penance.” But how then is the meaning welf- known ? The answer 

* There is no necessity for assuming the proposed ellipsis, and 1 have, therefore, 
not followed SWkar^'s explanation in the tiauslaUou. 
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derstanding and penance/^ He assigned one as the common 
to all/^ The common provision to all, is that which is eaten. 

the causes, producing the worlds, of which the first is a wife and the 
last work, is evident, and it is also declared by such passages as : 

Let me have a wife.” There it has been declared, that the wealth 
of the gods, — viz. knowledge, — work and a son are the cause of the 
creation with reference to the worlds in their nature as effects (that 
is to say, as the result of good or bad actions.) And also that 
which will be said, is well known. Therefore it is proper to say : 

By understanding, &c for desire, whose object is (enjoyment 
of ) fruit, is well-known in common life, and also desire, whose object 
is a wife, &c., which is set forth in the passage : “ So far extends 
desire but as to the object of the knowledge of Bramha (which 
is liberation), desire is impossible, because then all is one and the 
same. Thereby (by showing, that the cause of the world is desire, 
produced by ignorance) it is also said, that the world is created by 
natural, unscriptural knowledge and penance. This follows also from 
the reason, that work and knowledge are the cause of consequences 
which are not desired, down to the state of inanimate matter. But 
it was intended to explain the relation of effect and cause in accord- 
ance with the S'astra ; for in the desire to establish the knowledge of 
Bramha, there is included the intention to describe the state, in which the 
world is disregarded ; for this wdiole world, whose nature is manifested 
and not manifested, is impure, transient, a compound of cause and effect, 
the object of unhappiness and ignorance, and therefore for him who has 
no regard for this world, the knowledge of Bramha is to be commenced. 

There, by the division of the provisions, their application is set forth. 

He assigned one as the common to all,” this is a part of the Mantra. 
Its explanation is as follows : “ The common provision to all” to all 

enjoyers, what is it ? “ that which is eaten,” enjoyed by all beings day 
by day ; this common foodt the object of all enjoyers, the father 
assigned after the creation of the provision. • 

, “ Whosoever worships,” — which means is attached to, (for worship 

means also attachment, as it is clear from common expressions such 
as : “ He worships the teacher,” ''he worships the king,”) “it” — viz. 
the common provision, which is to be enjoyed, the cause of the preser * 
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Whosoever worships it, the same does not turn from sin ; for it 

vation of all living beings, whose principal object is the enjoyment of 
provision for the sake of the preservation of the body, and not work 
for the sake of something unseen, — “ the same,** being of such a na- 
ture, does not turn,** is not liberated, “ from sin,** from vice. Thus 
a Mantra says : “ He enjoys useless food,** &c. (Kr. Yajur Bramhana 
2d Adh. 8th Pr. 8th Anva.) Also the Smriti : ‘‘ Let him not cook 

food for himself** (alone). He, who eats, without giving to the guests, 
is a thief. Even a person who procures abortion,* becomes free from 
sin, if he eats food, after he has first distributed it.’* 

Why again does he not turn from sin ? ‘‘ for it is mixed ;'* for the 
property, which is enjoyed by the living creatures, is undivided (and 
therefore it does not belong to one, as the property, left by a father, 
does not belong to any of his sons, before it is divided) because it 
is the object of enjoyment for all. Even the morsel, which is put into 
the mouth, is observed to cause pain in the mind of another ; for, while 
there is the desire, let me haVe it, the hope of every one is thereby ex- 
cluded. Therefore it is impossible to take even a mouthful of food, 
without giving pain to another. Thus it is said in the Smriti : “ It is 
the guilt of man,” &c. 

Some (the Bhartriprapancha) say : The food, called that of the 
Vis'wadevas which is daily given by the house-holder, is here meant. 
This is not evident, like the food, which is an object of enjoyment for 
all living beings ; nor does it agree with the passage : “ that which is 
eaten.” Because the food, which is called the food of the Yis'wadcvas, 
is included in the food, which is an object of enjoyment for all living 
beings, therefore it is proper to understand the food which may be 
eaten by a dog, a Chandala, &c., for it is the food which, beside 
the VisVade'vas, is taken by a dog, Chandala, &c. In this case 
the expression ; “ that which is eaten,” is proper ; for if food is not to 
mean general food, then it must be said, that it has neither been creat- 
ed nor applied by th% father ; but it has been granted, that all food has 
been created and distributed by the father ; and it is very improper to 
say, that a person who has performed the work, which is called that 
of the Vis'wad(^vas, and which is in accordance with S'^^stras, is not re- 
* According to Ananda a person, who kills a high caste Brdhmana. 
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is mixed. And two to the gods/^ viz. the sacrifice and the 
oblation. Again, others say they mean the ceremonies at the 

leased from all sin. Nor is there a prohibition of it ; nor is it, like the 
action of catching fish, blamed for its own nature, because it is per- 
formed by good people, and because the S'ruti declares it sin, if it 
is not done , moreover, otherwise also sin is obtained ; for it is said 
in a Mantra : “I am food, I eat him who eats food .’* — And two to 
the gods.” This is a part of the Mantra. Which are the two pro- 
visions, which after their creation he assigned to the gods ? The 
answer is : The sacrifice (Hutam) and the oblation (Prahutam).”* 
Sacrifice is an offering in the fire. The oblation is the taking of the 
offerable food after the sacrifice. Because the father made over these 
two provisions, the sacrifice and the oblation, to the gods, therefore 
at this time house-holders also sacrifice to the gods,” thinking, this 
food must be giVen by us to the gods, “ and offer,” which means, and 
having sacrified, take the offering. “ Again others say,” the two 
provisions which were given by the father to the gods, are not the 
sacrifice and the oblation ; what then ? “ They mean the ceremonies at 
the new and full moon (Dars'apurnamasau). Here, according to the first 
supposition, it will be said, because there is no difference with reference 
to the dual number (dw^e, two provisions, which may be as well ap- 
plied to Hutaprahute as to Dars'apiirnamasau) and because they (the 
Huta and Prahuta) are otherwise known, it means the sacrifice (Huta) 
and the oblation (Prahuta). But although the dual number accords 
also with the sacrifice and the oblation, yet the ceremonies at the now 
and full moon are also performed by the Srauta fire,*}* and the notion 
of their being provisions, is yet better known, because they are declared 
in a Mantra.f And if a quality and the thing to which it refers, are 
obtained (at the same time) the latter must first be comprehended ; but 
to the ceremonies at the new and full moon the idea of priority must 

* The Brahmana has twice daily to perform the ceremony of Homa (the offering 
of ghee in fire). When the food is ready, a part of it i^to be offered in the fire to 
the gods; this is called Hutam, while another part is thrown on the ground as an 
offering to those gods, who are called Dharmadi. 

t The house. holder lias to perform his daily ceremonies, &c., by the Smarts fire 
(the fire ordained by the Smriti) and the ceremonies at the new and full moon by 
the Srauta fire (the fire, ordained by the S'ruti). 

T 2 
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new and full moon. Therefore it is not their nature to be 
associated with desires. One he gave to the animals.^^ This 
is milk ; for before men as well as animals subsist on milk alone. 
Therefore they feed the child, when born, either with melted 
butter, or put him to the breast. Then they call the babe 
born ; for he does not eat grass. ^ 

be assigned rather than to the sacrifice and oblation. Therefore it 
is proper to think of them by the words ; “ And two to the gods.’* 
Because those two provisions under the name of the provisions at 
the new and full moon, were designed by the father for the gods, 
“ therefore,” in order to remove any objection, that they are made 
for the gods, “ it is not their nature to be associated with desires” 
(ishti ;) that the term “ishti” means desire, is clear from the S'atapatha 
Brdmhana, (the affix uka in the word, “ Ishtiyayuka,” means a na- 
tural inclination). 

“ One he gave to the animals.” Which is the one provision which the 
father gave to the animals ? This is milk How again is it known, 
that the animals are the possessors of that provision ? The text an- 
swers : ** For before” because before, at first, “ men as well as animals, 
subsist on milk alone,” therefore this provision is proper for them ; how 
could they otherwise before subsist on it in accordance with a law? 
How do they before subsist on it ? The answer is ; Because men as 
well as animals subsist on that provision (as this application is made 
at the commencement, although there existed also other provisions) 
‘‘ therefore they,” the three castes, “ either feed,” cause to eat, "the 
child, when born,” at the ceremony of its birth, " with melted butter,” 
together with gold,* "or they put him afterwards to the breast,” they 
cause him afterwards to drink milk. As it is natural for the others, (viz. 
for animals, different from men) they put the young animal first to 
the breast. " Then they call the babe born.” Of what size (that 
is to say ‘‘age”) is the babe ? To this question it is replied : " for he 
does not eat grass,” .even until this day he does not eat grass, which 
means, that a very young child even until this day lives upon milk. 
And what has before been said, " that at first at the ceremony after 
birth they subsist on melted butter, and others on milk (viz. that 

* It is only a touching of the tongue with melted butter, mixed with gold. 
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Upon this all is founded^ whatsoever breathes and whatso- 
ever not breathes; for on milk all is founded, whatsoever 
breathes and whatsoever not breathes. The saying : a per- 
son, offering throughout the year with milk, overcomes the 


they subsist upon milk merely ; this makes no difference) for melted 
butter is of the same nature as milk, being a modification of it. Why 
is the provision for animals, which was before (in the Mantra) given in 
the seventh place, explained here in the fourth ? This is donSy because 
thereby the work is accomplished ; for all work which refers to burnt- 
offerings, &c., depends upon milk as its cause. 

And this work (milk) which is to be effected by wealth, is to effect 
the three provisions which will be mentioned, as the before men- 
tioned two provisions of the ceremonies at the new and full moon 
(are the cause of the three provisions) ; therefore it (milk) being a 
part of the work (ceremonial work) it is declared to be identical 
with work. Moreover, since there is no difference as to its being 
a cause (as this provision, milk, is a cause in the same way as the 
former two provisions are) and hence the meaning (of the two former 
provisions with milk) is similar, the succession (in which the topics are 
described in the Mantra) is disregarded (lit. is no reason, that the 
explanation should not have been made in a different order.) It is 
also done, because the explanation is thereby made more easy ; for the 
provisions, when treated one after another, can be easily explained, 
and, when explained, are easily understood. 

“ Upon this all is founded, whatsoever breathes and whatsoever not 
breathes.” What is the meaning of this ? The answer is ; “ Upon this,” 
the animal provision, “ all,” be it characterized as belonging to the 
soul, or to the material sphere, or to the superintendence of deities, 
the whole world, “ is founded,” “ whatsoever breathes,” endowed with 
the effort of breathing, and whatsoever not breathes,” immoveable 
matter, as rocks, &c. x4nd there (in the text) it is explained by the term 
“ for,” which illustrates any thing already well known. How can it be 
suid that the notion ‘‘ to be the foundation of all,” belongs to milk ? On 
account of its being considered as cause. And it is the intimate cause 
of all the works connected with burnt-offerings, and by its nature 
a modification of the oblation of a burnt-sacrifice. That it is the whole 
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second death/^ let none understand this in such a manner. 
Which day a person sacrifices, the same day he overcomes the 
second death. A person who thus knows, will overcome the 
second death that day on which he offers ; for he gives all the 
eatable food to the gods. For what reason do they not 
decrease, although they are continually consumed ? The soul is 

world (which is founded thereon) is established by a hundred passages 
of the S'riiti and Smriti, wherefore it is proper to explain it by the term 
for.” “ The saying in other Bramhanas, " a person, offering 
throughout a year with milk, overcomes the second death” (here by the 
year are in fact meant three hundred and sixty days, and in them there 
are seven hundred and twenty burnt-offerings.) By the sacrijicer the 
bricks* which are collected in accordance with the Yajur Veda and the 
days and aights of the year, obtains Prajapati in the shape of the fire, 
which is called Sambatsara (the annual fire). Having performed in this 
manner offerings throughout, the year, a person overcomes the second 
death ; having died he becomes like the gods, and does not die again. 
This, which is said in the passages of other Bramhanas ; “ let none 
understand this in such a manner,” let it not be explained thus. “ Which 
day a person sacrifices ; the same day he overcomes the second death,” 
it does not depend upon the practice of the whole year. ” A person who 
thus knows,” viz. what has been said, that Upon milk all is founded,” 
because all is a modification of the burnt-offering of milk, obtains the 
nature of the world (of Prajapati) in one day. Thus it is said : “ He 
overcomes the second death ;” tlie oage, once dying, being separated from 
the body, becomes the universal soul (the nature of all) which means, 
does not assume a finite body for dying again. What again is the reason, 
that by gaining the nature of all he overcomes death ? It is replied : 
“for he gives,” because he gives all “ the eatable food to the gods,” to 
all of them, by his morning and evening burnt- offerings ; therefore it is 
proper, that he, — after having made his whole self like a burnt-offering, 
after having gained one identical nature with all the gods by his being the 
provision of all the gods, and after being like all the gods, — should not 

* The sacrificer, or in his stead his appointed substitute, is after every daily 
ceremony to put down a brick to maik the number of ceremonies he has performed 
in the year. 
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verily the cause that they do not decrease, for he again and 
again produces this provision. 

Whosoever knows the cause that they do not decrease, — the 
soul is the cause that they do not decrease ; for he produces tiiis 
provision by understanding, by understanding and by works ; if 
he did not produce it, it would verily decrease, — he eats food 


die again. In this manner it is also said in a Bramhana. “ The self- 
existing Br^mha (in the form of Hiranyagarbha) performed penance. 
Then he reflected : “Verily, there is a limit of penance ; alas, let me 
offer myself in all beings, and all beings in myself,” therefore, having 
offered himself in all beings and all beings in himself, he obtained by his 
excellency over all beings, his kingdom, his dominion.” “ For what 
reason do they not decrease, although they are continually consumed V* 
From the time that the provisions after their creation were given by the 
father to the seven different enj oyer s, they are consumed by them. Since 
they (the provisions) are the cause of they* (of the enjoyers’) preserva- 
tion, and since there “ continually,” without interruption, is a decrease 
of what has been made, their decrease is proper. But they do not 
decrease, as is evident, from the world continuing in an unshaken 
manner ; hence there must be a cause for it, that they do not decrease. 
Therefore it is asked; “For what reason,” again, “do they not 
decrease.” The reply is ; “ The soul is verily the cause, that they are 
not decreased.” As the father was before the creator of the provisions 
by understanding, and as he was enjoyer by the five-fold work in con- 
nexion with a wife, &c., in the same manner also those, to whom the 
provisions are given, although they are enjoyers of those provisions, 
are fathers ; they produce by understanding and penance those provi- 
sions. It is then declared ; the soul which is the enjoyer of the provi- 
sions, is the cause, that they do not decrease. How is it the cause, 
that they do not decrease ? The answer is ; “ For he,” because he 
“ again and again produces this provision,” viz. this seven-fold provi- 
sion, which is to be enjoyed, the characteristic of* which is to be cause 
ftnd effect, and which consists in the effect of work, — “ by understanding, 
by understanding,” by knowledge which will take place at this or the 
other time, “ and by works,’* the efforts of speech, mind and body. “ If 
he did not produce it,” the mentioned seven-fold provisions, even for 
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in the true manner/^ true means principal ; therefore he eats 
food in the principal manner, he goes to the gods, he lives upon 
strength ; this is said for the sake of praise. 2, 


an instanti by knowledge and works, then he would be separated from 
the permanent enjoyment, “ it would verily decrease.’’ And the mean- 
ing is, therefore, because the soul, the enjoyer of the provisions, unin- 
terruptedly produces them according to his knowledge and action, 
therefore is the soul the cause that they do not decrease, as it is a constant 
agent ; therefore the provisions, although consumed, do nqt decrease. 
Hence the whole world, the totality, characterised by knowledge and the 
jesult.of action, consisting of effect and cause, being the effect resulting 
from action, — because it is an expanse, concreted by the actions and 
desires of numberless embodied souls, joined together, — of a moment’s 
duration, impure, without substance, like the continuation of a light 
reflected on the current of a river, without substance like the trunk of 
the plantain-tree, like foam, like a deception, like the water in a mirage, 
like a dream, &c., although changeable and transient, appears to be 
substantial to those v^^hose knowledge is formed by it. For the sake of 
disregarding the world it is said : “ He produces this provision by 
understanding, by understanding and by works. If he did not produce 
it, it would verily decrease for in this manner the disregard of those 
who disregard the world, has success ; — therefore the science of Bramha 
will be commenced in the fourth chapter. Whosoever knows the cause 
that they do not decrease,” — the three provisions to be mentioned are by 
this opportunity explained ; in this manner the effect of true knowledge 
is set forth. “ Whosoever knows the cause that they do not decrease, 
— the soul is verily the cause that they do not decrease ; for he 
produces this provision by understanding, by understanding and by 
¥fQrks ; if he did not produce ity it would verily decrease, — he eats food 
in the true manner.” The sense of this is explained : ‘‘in the principal 
manner whosoever knowain the principal manner that the cause of the 
non-decrease of the provisions is the father, the soul, “ he eats the food;” 
a person who knows is not placed, as the ignorant is, in an accidental 
relation to the food ; having become the substance of the provisions, he 
is alone the enjoyer ; he does not become an olyect of enjoyment (for 
others) he goes to the gods,” obtains a godlike state ; “ he lives upon 
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Three he made for himself/^ viz. mind, speech, and life ; 
these he made for himself. I was absent in mind, I did not 
see. I was absent in mind, I did not hear in this manner it 
is evident, that a person sees with the mind, hears with the mind. 
Desire, determination, uncertainty, belief, unbelief, steadiness 


strength,” and iinmortality, “this is said for the sake of praise,” it has 
not another meaning relative to an invisible effect. 2. 

The three provisions, mentioned before which are the effects of the 
five-fold work, exceed in value the others on account of their nature as 
effects and of their extensiveness. For the separate explanation of them, 
the present section, from the words: Three he made for himself,” 

until the end of this Bramhana is commenced. What is its meaning ? 
The answer is : ‘‘Mind, speech and life, these,” three provisions, 
these mind, speech and' life, “Ae,” the father, at the commence- 
ment of the creation, “ made for himself,” for his own sake. With 
reference to them there is a doubt as, to the existence and nature 
of the mind ; hence it is said, the mind exists as something different 
from the ear and the other external organs, because it is well known, 
that, although there is a connexion of the soul with the objects of the 
external organs, yet a person does not (always) apprehend a present 
object. A person, when asked: Dost thou see this form? answers 
for instance : My mind wandered somewhere else, “ I was absent in 
mind, 1 did not see.” In the same manner, when asked:. Dost thou 
hear my word ? he answers : “ I was absent in mind, I did not hear.” 
Therefore, it is evident, that that, — in the absence of which a knowledge 
of form, sound, &c., by the eye, ear, &c. {the instruments fit to appre- 
hend forms, sounds, &c.) does not take place, although they (eye, ear, 
&c.) are in connexion with their respective objects, and by the presence 
of which such a knowledge takes place, — is something different, named 
the mind, the internal organ, connected with the objects of all the other 
organs. Therefore “ in this manner it is evident, that a person” every 
^ person “sees with the mind, hears with the mind,” because, the mind 
being disturbed, there is no seeing, hearing, &c. The existence of the mind 
having been proved, the following is said with reference to its nature : 
“Desire,” — the wish to be united with a woman, &c., “ determination,” 
—the ascertaining of a present object of white, blue, &c., “ uncertainty,” 
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non-steadiiiess, shame, intellect, fear, all this is the mind alone. 
Therefore, when touched from behind, a person knows by the 
mind. Every sound whatsoever is speech ; for it extends as far 
as the end ; for it is not an object of manifestation. The vital air, 
which goes forwards, the vital air, which goes downwards, the 

— doubt, “ belief,” — the knowledge of the existence of actions whose 
effects are not perceived, of deities, &c., “ unbelief,” — the knowledge, 
opposite to the former, “ steadiness,’**— the firmness in pain of the body, 
&c. ^'non-steadiness,” — the opposite of the former, "shame,” — bashful- 
ness ; " intellect,” — knowledge ; " fear,” — apprehension, " all this, &c. 
is the mind,” are forms of the mind, of the internal organ. Another 
reason is also mentioned for the existence of the mind. Because, 
** when touched from behind,” by .some body unperceived by the eye, 
a person is aware by discrimination, this is a touch of the hand, that a 
touch of the knee, therefore exists an internal organ, called mind. If 
there were nothing which discriminates, called mind, how could there 
be discrimination by the mere skin ; therefore the mind, the cause of the 
possibility of discrimination, exists. Its nature has already been shown. 

The three provisions, the effects of actions, viz. mind, speech and 
life, are here to be explained inasmuch as they are subservient to the 
soul, as they have their material sphere, and as they are superintended 
by deities. Among them, viz. among mind, speech and life, as subser- 
vient to the soul, the mind has been explained. Now speech will be 
explained. " Every sound whatsoever,” viz. — either that which is 
characterized as a letter, &c. to be pronounced through the palate and 
other organs b} the agency of living beings, or the other kind, produc- 
ed by drums, clouds, &:c., — every sound "is speech.” Such is the 
nature of speech, nowits effect will he mentioned. " For it,” for speech 
" extends as far as the end,” the conclusion of what is to be named, the 
determination of the same ; “ for it,” again, as being the manifester, is 
not to be manifested^ as is what is to be named, because its nature is to 
manifest like a light, &c. ; for what manifests, as alight and the like, is 
not manifested by some other manifestation. In the same manner speech 
which manifests, is not manifested itself. Thus the S'ruti removes the 
regressum in infinituin (that any thing which manifests, supposes some 
thing else by which it is manifested, &c). It is not an object of mani- 
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vital air, which goes everywhere, the vital air, which goes up- 
wards, and the vital air, which equalises, vital air, all this is life 
(Prana:). Thus modified the soul is the modification of mind, 
the modification of speech, and the modification of life. 3. 

They are even the three vvorlds ; speech is even this world, 
mind the atmospheric world, life that world. 4. 


festation, and the meaning is, manifestation is the effect of speech. — Now 
‘‘ the vital air, which goes forwards,” (respiration. Prana :) is explained. 
Respiration is the function of the heart which is to be discharged by 
the mouth and nose. Respiration (Prana is derived from Pranayana, 
taking forwards). “The vital air which goes downwards,” (Flatulence, 
Apana) whose function is downwards, from the carrying away of excre- 
ments, urine, &c., the vital air which goes every where,” (circulation : 
Vyana) has its plate from the navel (throughout the whole body) and is 
called Vyana from its function of regulating (Vyayamana) ; it is the union 
of the functions of respiration and flatulence and the cause of energetic 
action. “ The vital air, which goes upwards,” (Eructation, Ud^na) is the 
getting stout, it is the cause of going upwards, the function of rising 
from the sole of the feet to the head ; “ the vital air, which equalises,” 
(assimilation, Samdna) because it equally (Samam) carries (distributes) 
what is eaten and drunk ; its place is the stomach, and its function to 
digest the food ; vital air (Ana) is the common function of all those 
special functions, and united with the common effort of the body. 
“ All this,” the whole of the mentioned functions of respiration, &c., 
is life (Prana), — Life, as having a function and subservient to the soul, 
is not mentioned ; but its action has been explained by showing the 
division of its functions. Explained are the provisions called mind, 
speech and life, in their relation as subservient to the soul. “ Thus 
modified,” viz by the modifications commenced by mind, speech and 
life, as referring to Prajapati. 

Which is that soul, the whole of causes and effects, the thus or thus 
modified totality, which by those who do not discriminate, from want 
of distinction, is thought to be of the nature of the soul ? The mentioned 
totality is the modification of speech, the modification of mind and the 
modification of life ; this also is said for the purpose to determine life. 3. 

The material sphere (Adhibhautika) of these provisions pf Prajapati 
V 2 
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They are even the three VMas ; speech is even the Rig Veda, 
mind the Yajur Veda, and life the Sama Veda. 5. 

They are even the gods, the forefathers and men ; speech is 
even the gods, mind the forefathers, and life men. 6. 

They are even father, mother and child ; mind is even the 
father, speech the mother, and life the child. 7* 

They are even that which is known, which is wished to be 
known, and which is not known ; whatsoever is known, is of 
the nature of speech ; for speech is known ; speech being 
of such a nature, preserves a person. 8. 

Whatsoever is wished to be known, is of the nature of the 
mind ; for the mind is desired to be known ; the mind being 
of such a nature, preserves a person. 9. 


will now be stated. They” speech, mind and life, are even ‘‘ the three 
worlds,” earth, atmosphere and heaven. Their distinction is “ speech 
is even this world,” mind the atmosphere, and life that world. 4. 

In the same manner ; “ They are even,” ; the meaning of these 
words is plain. 5. — 7. 

“ They are even that which is known, which is wished to be known, 
and which is not known.” Their distinction is, “ whatever is known,” 
fully known, is of the nature of speech and the text gives the rea- 
son for this ; “ for speech is known,” because its nature is to manifest. 
How can that be unknown, which r"akes other things also known ? By 
speech the universal king is known as a companion,” will be said after- 
wards. The effect of knowing the nature of speech is speech being 
of such a nature, being known, preserves him,” viz. the person who 
knows the mentioned perfections of speech, that is to say, in the form 
of knowledge becomes a provision, an enjoyment, for him. 8. 

In the same manner, “ whatsoever,” how indistinct soever, desir- 
ed to be known distinctly, is wished to be known, is of the nature of 
the mind, for,” because, the mind” on account of its doubtful na- 
ture, “ is desired to be known.” As before, is described the reward for 
one who knows the perfection of the mind. The mind,” being of 
such a nature, viz. which is wished to be known ** preserves him,” 
obtains the nature of a provision by its own characteristic to be some- 
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Whatsoever is not known, is of the nature of life, for life is 
not known ; life being of such a nature, preserves a person. 10. 

Of this speech is earth the body, its illuminating nature 
that fire. Therefore as far as speech extends^ so far extends 
the earth, so far fire. 1 1 . 


thing wished to be known. In the same manner “ whatsoever is not 
known,’’ is not an object of knowledge, nor doubted, ‘‘ is of the nature 
of life ; for life is not known,” not known in its nature, since it is not 
heard to be determined. As the distinction of speech, mind and life 
is established by the division into what is known, what is wished to be 
known, and what is not known (viz. by a division, comprehending 
all objects of knowledge) the three worlds, &c. are only mentioned for 
the sake of illustration. By the passage showing, that the nature of 
what is known is every where, &c., its rule is to be remembered. 

Life, being of such a nature, preserves bim,” which means life with 
its unknown nature becomes his provision. Teachers, fathers, &c. 
appear to be doubted and their assistance to be not known by disciples, 
sons, &c. In the same manner is obtained the nature of the provisions 
of mind and life, w'hich are doubted and not known. 10. 

The material extent of speech, mind and life has been explained ; 
now their sphere, as superintended by deities, is commenced. “ Of this 
speech,” which is shown in the text under the notion of a provision 
of Prajapati, “is earth the body,” the external locality ; “its illumi- 
nating nature,” the manifesting organ, located upon the earth, “ that” 
earthly, “ fire for twofold is Prajapati’ s speech, viz. effect, locality, 
which does not manifest, and secondly organ, which is placed in that 
locality, and which does manifest. Both of them, earth and fire, are 
the speech of Prajapati. “Therefore (tat, explained by S'ankara 
with tattra, “ with reference to this”) as far as, in measure “speech, 
extends,” in its divisions, viz. in its subserviency to the soul and in its 
material sphere, so far extends the earth,” which is established every- 
where under the notion of locality as effect, “ so far goes that fire,” as 
located in the form of sense, it entered so far with its illuminating na- 
ture the earth. The last (relation, viz. the sphere superintended by 
deities) is the same (and therefore not commented on). 11. 
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Again^ of this mind is heaven the body^ its illuminating nature 
that Aditya. Therefore as far as mind extends, so far extends 
heaven, so far that Aditya. They united in love. Hence life 
was produced. He is Indra, he is without rival. A second 
verily is a rival. Whosoever knows this, has no rival. 12. 

Again of this life are the waters the body, the illuminating 
nature that moon. Therefore as far as life extends, so far 


"Again of this mind,” which has been declared a provision of Pra- 
jdpati " is heaven,” the place of heaven, " the body,” the effect, the loca- 
lity, " its illuminating nature,” its organ, that which is to be located, 
" that Aditya.” There " as far as,” in measure, " mind,” as subservient 
to the soul, or in its material sphere, " extends, so far” in expanse, in 
measure, is fixed heaven to be the locality for the illuminating organ of 
the mind, " so far that Aditya,” the illuminating organ, which requires 
to be located. " They,” Agni and Aditya, speech and mind, in their 
nature as superintending deities, mother and father, " united in love.” 
Both having the intention, I will do the action, it was — between the 
two places (heaven and earth), — produced by the mind, Aditya, as fa- 
ther, and manifested by speech, Agni, as mother, " Hence” by the union 
of both of them, " life,” air, " was produced” for the sake of motion, 
of work. " He,” who was born " is Indra,” the supreme lord (Para* 
mes'wara) and not only Indra, but ** without rival.” Without riva 
means a person, for whom there exists no rival. Who again has really 
a rival ? " A second verily,” a secoiii who approaches with the inten- 
tion q/^ contention, "is” called " a rival.” Accordingly, although speech 
and mind have the nature of a second, yet they entertain no rivalvy ; 
for they have a friendly intention towards life. — The fruit, arising from 
the knowledge, that there is no rivalship from those who were united 
in love, is like that derived from the subserviency to the soul, as fol- 
lows : " Whosoever knows this,” life as it has been described, as being 
without rival, viz. he who has true knowledge, "has no rival,” 
no antagonist. 12. 

" Again, of this life,” — of the life, set forth in the text, which is a 
provision of Prajapati, not the life which has been declared as offspring, 
and described immediately before, " are the waters the body,” the 
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extend the waters, so far extends that moon. They are even 
all alike, all infinite. Whosoever worships them as finite (be- 
ings) conquers a finite world ; again whosoever worships them 
as infinite (beings) conquers an infinite world. 13. 

That Prajapati in his likeness of the year consists of 16 parts 
(Kala). His nights are even 15 parts; his fixed part is the 


effect, the locality for the organs, “ the illuminating nature,” as be- 
fore, “ that moon.” There “ as far as,” in measure, “ life extends,” 
in its divisions as subservient to the soul and as material sphere, ** so far 
extend” pervade, “ the waters,” in their measure, so far” “ extends 
that moon” which is to be located, so far, having entered the waters, and 
being of the nature of sense, it extends, as far as the sphere, subservient 
to the soul, and the material sphere extend, — Those three provisions, 
created by the father through the five-fold work, bear the names of 
speech, mind and life. The whole world in ks sphere, subservient to the 
soul, and in its material sphere, is pervaded by them, or, besides them, 
there is nothing whatsoever, either effect or cause. But all these are 
Prajapati. “ They,” speech, mind and life, “ are even all alike,” hav- 
ing the same extent, are as far pervading, as the objects of living beings 
together with the sphere subservient to the soul and the material 
sphere. Therefore they are “ infinite because they are present in all 
bodies ; for a body cannot be conceived without cause and effect ; for it 
is said, that they consist of cause and effect. “ Whosoever worships 
them,” which are of the nature of Prajapati, as finite,” limited, un- 
der the notion of their material sphere and their sphere, subservient to 
the soul, “conquers” as the reward in accordance with his worship, 
“a finite world,” a world which is limited, which means, “ he does not 
get their nature.” “Again, whosoever worships them as infinite,” as 
possessing the nature of all, the nature of all living beings, as unlimited 

conquers an infinite world.” 13. 

It has been said, that the father, after having created seven provi- 
sions by the fivefold work, produced three provisions for his own sake. 
They are explained to be the effects of the five-fold work. How again 
are they called the effect of the five-fold work ? Because even in these 
three provisions the five-fold work is perceived, as wealth and work 
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sixteenth. He becomes full and wanes by the nights. At the 
day of the new moon, during the night entering with this six- 
teenth part all that is endowed with life, he is then the next 
day born in the morning. Therefore let in that night nobody 


are there probable, therefore is their cause also similar. There (as 
to the three provisions) the earth and fire are the mother, heaven 
and Aditja the father, and the life (air) which is in the middle of 
them, is their offspring, as it has been explained. On account of this 
wealth and work should be produced ; this means to imply the com- 
mencement : ‘‘ That Prajapatj, in his likeness of the year,” who 
has been set forth in the text as consisting of three parts, is de- 
termined in a special manner by the nature of the year as consisting of 
sixteen parts. He, consisting of sixteen parts, is the year, the nature 
of time. “His,” Prajapati’s, as the substance of time, “rfights,” days 
and nights — meaning lunar days (tithi) are fifteen parts. “ Ilis fixed,” 
permanent, “part” remains, as “ the sixteenth,” as the part (Kala) 
which completes the sixteenth*. “ He” becomes full and wanes by the 
nights by the lunar days which are called parts (Kala) ; for by the 
first day of a lunation, and by those which succeed it, the moon, Pra- 
japati, gets full in the light half of the lunation, it grows by the increas- 
ing parts (Kalas) until the orb is full at the day of the full moon ; it 
wanes by the decreasing parts in the dark half of the lunation, until the 
one permanent part remains in the dark night. “He,” Prajiipati, the 
substance of time, “ at the day of the new moon during the night,” 
“ entering with this sixteenth part,” which has been called the perma- 
nent part, “ all that is endowed with life,” all living beings, viz. all that 
drinks water and all that eats annual plants, pervading all this by his 
identity with the annual plants (or with water) and abiding during the 
dark night, is then” the next day, “born in the morning,” united 
(the moon) with its second part. — In the following manner is Prajapati 
of five-fold nature. The heaven and sun are the mind, the father, — the 
earth and fire speech, the wife, the mother ; and their offspring is life, 
the days of the moon, the parts (Kala) are the wealth, because by their 
increasing and decreasing they are like wealth, and the work of those 
parts is what effects the change of the world. In this manner the whole 
Prajapati, has become the effect of the five-fold work, in accordance 
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cut off the life of any one endowed with life, not even of the 
chameleon ; it is intended for the honour of this deity. 14. 

That Prajapati who under the likeness of the year is possess- 
ed of sixteen parts, is even this. That this’^ is a person w^ho 
thus knows. His wealth is the fifteen parts, his soul (self) is 
his sixteenth part. He gets full and wanes even by wealth. 

with the desires : “ Let me have a wife,” — again “ Let me be born,” — 
again, “ Let me have wealth,” again, — “ Let me perform work;” for as 
the cause so is the effect, is a principle even with the common people. 
Because the moon, having that night entered all living creatures, is 
possessed of its permanent part, therefore,” on this ground, “ let in 
that night nobody cut off the life of any one endowed with life,” let 
him not destroy a living creature, “ not even of a chameleon,” for the 
chameleon, as beigg wicked, is naturally destroyed, since it is consider- 
ed to forebode bad luck, when it is seen. ‘ But then, enmity to 
living beings is prohibited according to, the passage of the Smriti : 
“ Not killing living creatures, except at holy places.” * Very good, it 
is prohibited ; but yet it must not be said, that the sentence means to 
make an exception for any other time than the day of the dark night, 
or an exception for the killing of the chameleon. What then does it 
mean? “ It is intended for the honour,” the adoration, of this deity, 
viz. the deity of the moon.” 

*‘That Prajapati,” bearing the name of the invisible, ‘^who under 
the likeness of the year is possessed of sixteen parts,” must not be 
thought as absolutely invisible, because he is even this,” he is perceived 
visibly. Who is that “ this ?” “ lie is the person who thus knows,” 
who knows, that Prajapati whose nature consists of the three provisions, 
is like himself. By the similarity with what is he Prajapati ? The 
answer is ; “ flis wealth,” the wealth in cows, &c. of a person who 
thus knows, “ is the fifteen parts.” For the sake of his complete- 
ness, “ his soul,” the individual self, is his” (the knowing person’s) 
sixteenth part, representing the permanent Kala. “ He,” like the 
moon, “ gets full and wanes even by wealth.” ‘'It is well known” in 
common life, that " the soul,” the individual self, “ is like the nave 
of a wheel, wealth like its periphery,” represented by the family, 
the external part of the wheel, viz. spokes and circumference, &c. 


X 
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It is well knowriy that the soul is like the nave of a wheel, 
wealth like its periphery. Therefore, although he suffers 
the loss of all, if he lives, he is bare of the periphery, as it is 
said. 15. 

Again there are verily three worlds, the world of man, the 
world of the forefathers, and the world of the gods. The 
world of man is to be conquered by a son, and not by any 
other work, (or knowledge,) by work the world of the fore- 
fathers, by science the world of the gods. The world of the 

“Therefore, although he suffers the loss of all,” of his property, suffers 
distress, if he lives,” “ by the soul,” represented by the nave of the 
wheel, “ he is bare of,” he has lost “ the periphery,” the external 
wealth, the family, as a wheel, deprived of spokes and circumference, 
“ as it is s.dd,” and the meaning is, if he lives, he is again increasing in 
wealth, represented by the spokes and circumference. 15. 

It has been explained, hQw by fivefold work in connexion with 
science, the wealth of the gods, Prajapati is possessed of the nature of 
the three provisions ; it has afterwards been said, how the wealth of a 
wife, &c. is represented by the family. There (in the former section) 
it has only generally been understood, that a son, work and inferior 
science (knowledge of the VMas with reference to ceremonies), are 
causes of obtaining the worlds, but the rule of the special connexion of 
a son, &c., with the effect, which is the obtaining of the worlds, has not 
been understood. To explain the special connexion of the effects with 
their causes, viz. a son, &c., the pre.ient section is commenced. The term 
again” has the object to introduce the sentence “ there are verily,” 
verily is to show certainty, “ three worlds,” alone fit to be causes, stated 
by the S'astra, neither more nor less. Which are they ? The answer is : 
“The world of man, the world of the forefathers, and the world of the 
gods.” Among them “ the world of man” is to be gained by, is the 
effect of “ a son,” as cause (how it is to be gained by a son, will after- 
wards be said) “and not by any other work,” or knowledge, as must 
be supplied here ; “ by work,” alone, as for instance the daily burnt- 
offering (Agnihotra) “ the world of the forefathers,” is to be gained, 
and not by a son, nor by knowledge, — “ by science the world of the 
gods,” not by a son, nor by work. “ The world of the gods is the 
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gods is the best among the worlds. Therefore they praise 
science. 16. 

Hence again the making over. When the father thinks he 
is to die, then he says to his son : ^^Thou art Braniha, thou art 
the sacrifice, thou art the world.^^ The son repeats ; I am 
Bramha, I am the sacrifice, I am the world.^^ Of all that 

best/’ the one most deserving of praise, ‘‘ among the” three, “ worlds.” 
“Therefore they praise science,” because it is the cause of it. 16. 

In this manner the three causes, viz. a son, work, and knowledge, 
find their application according to the division of the effect, viz. the 
three worlds which are to be accomplished. But a wife, because it is 
necessary for the sake of a son and of work, is not a separate cause, 
and is therefore not separately mentioned. Also wealth, as it is the 
cause of work, is not a separate cause. It is evident, that knowledge 
and work are means of conquering the worlds in consequence of their 
recovering their own nature. But a sor\ not being of the nature of 
work, it is not clear, in what manner he is the means of conquering 
the worlds. “ Hence,” it is to be explained, in this manner “ again,” 
afterwards is commenced, “ the making over ;” this is the name of the 
work which is to be now related ; for the father makes over the duties 
he has himself to perform, in the manner to be mentioned, to his son ; 
hence this work bears the name of “ making over.” At what time is this 
to be done 1 “ When the father thinks, he is to die,” by inauspicious 
signs and the like, “ then he says to his son (after having called him) : 

* Thou art Bramha, thou art the sacrifice, thou art the world.’ ” Thus 
addressed, he “ repeats.” That is to say, being instructed before, he 
knows, I have to do this. In this manner he says the three sentences : 
“ I am Bramha, I am the sacrifice, I am the world.” Under the idea, 
that the sense of the same is concealed, the S'ruti continues for its expla- 
nation : “ Of all that has been read” the remainder of what has been 
read, that is to say, read or not read “ is Bramha the identity,” 
is the identity in the term of Bramha. The practice of reading 
with reference to the Vedas, which was hitherto thy duty, is hence- 
forth thou, Bramha ; which means, must be done by thy agency. In 
the same manner, “Of all the sacrifices that were to be performed by 
me,” may they be performed by me or not performed, “is sacri- 
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has been read, is Brauiha the identity. Of all the sacrifices that 
are to be performed^ is sacrifice the identity. Of all the 
worlds that are to be conquered, is world the identity. Thus 
far extends verily all this. All this multitude preserves me 

fice the identity,” is the identity in the term sacrifice. The sacrifices 
which were to be performed by my agency, are henceforth thou sacri- 
fice,” which means, are to be performed by thy agency. “ All the 
worlds that are to be conquered,” by me, whether they are conquered 
or not conquered, is world the “ identity,” is the identity in 
the term “ world.” Henceforward they are “ thou world,” to be con- 
quered by thee, henceforward the sacrifice, which it was my duty to 
perform by reading (the Vedas) offerings and conquering of the worlds, 
is laid by me upon thee, but I am free from the sacrifice consisting in 
the bondage of duty. And the son has understood all in this manner, 
because he was instructed (before). The S'ruti, having considered there 
the intention of the father, .gives this explanation : “ Tims far ex- 
tends verily all this,” this is the limit of all the duties of a house- 
holder, viz. that the Vedas are to be read, the sacrifices to be perform- 
ed and the world to be conquered. All this multitude” (for all this 
burthen, to which I am subject, when taken from me and placed upon 
you) preserves me, saves me from this world. (The past Abhunajat in 
Sanscrit has in the S'ruti the meaning of the future: Palajishyati). 
Because a son, who thus knows, is to liberate his father from this 
world, from the bondage of duty, “ therefore they,” the Bnimhanas, 
“ call a son who is thus instructed, Lokya,” which means, good for his 
father obtaining the worlds. Therefore they,” the fathers, “ instruct a 
son” under the expectation, that he will be their Lokya (procurer of the 
worlds). “ When he,” the father, “ having such a knowledge,” after 
having delivered to the sou the sacrifice of duty, “ departs from this 
world,” dies, ** then he enters with those lives the son,” pervades him 
with the speech, mind and life set forth in the text. When the cause 
of distinction relative to the soul (which cause is ignorance) is removed, 
the speech, mind and life of the father enter all with their nature as 
superintended by deities, viz. in their likeness with the earth, the fire 
and the sun. Together with those lives the father also enters, because 
the father is transformed into the nature of speech, mind and life ; for 
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from this world. Therefore they call a son who is instructed, 
Lokya ; therefore they instruct him. When he, having such 
a knowledge, departs from this world, then he enters together 
with those lives the son. If by him any thing through negligence, 

the father is transformed in such a manner as : “I am the infinite 
speech, mind and life, extending as far as the distinctions of what relates 
to the soul, to matter and to the superintendence of deities/’ There- 
*fi?ie his life is a continuation of the father’s, and it is hence properly 
said, '* then together with those lives he enters the son for it is 
said, he becomes the soul (substance) of all and (therefore also) of 
the sou ; and the meaning is, the father who has a thus instructed son, 
continues in this world, is by the likeness with the son not to be 
thought dead. In this manner it is said in another passage of the 
S'ruti ; " He is made his other soul by holy works.” (A. U. B. I. 
vii. p. 226, M. 4.) Now the text gives the derivation of Puttra (son). 
“ If by him,” by the father at any .time, “ any thing through; 
negligence, remains,” meanwhile, ‘‘undone,” \vhich ought to be done, 
“ the son liberates him from all this,” which, bearing the nature 
of duty, was left undone by the father, and which is an obstacle to 
gaining the worlds , — he liberates him, by completing it (Purayitva) 
through his own practice. “ Therefore,” because he saves the father 
by completing (Purancna) hence the name of a son (Puttra). This 
is the true notion of a son (Puttrasya Puttratvam) that by filling 
(Pfirayittva) the hole of the father he saves him, “ He,” the father, 
“ continues,” although dead, yet immortal, “ by a son,” of such a kind, 
“ in this world.” In this manner the father conquers (obtains) by the son 
this world of man, — not so, however, the worlds of the gods and the 
forefathers by knowledge and work, but (he conquers them) by as- 
suming their nature alone ; for without assuming their own nature, 
knowledge and work cannot possibly become causes of conquering 
the world by dependance upon another, as it is the case with a son. 
“ Then,” after the father has made over his duties^ “ those divine” 
belonging to Hiranyagarbha, “ immortal,” whose nature it is not to 
die, “ lives,” speech and the others, “ enter him.” How ? The answer 
is given in the next section by the words : “ The divine speech, &c. 

In this manner it has been shown by the S'ruti itself, that a son, 
work and^ inferior knowledge have the power of accomplishing the 
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remains undone, the son liberates him from all this. Hence the 
name of a son (Puttra). He continues by a son alone in this 
world. Then those divine, immortal lives enter him. 17* 


worlds of men, of the forefathers and of the gods. In respect of this 
some wranglers (the Mimansakas are meant) not knowing the special 
meanings of the words of the S'ruti, say, that a son and the other causes 
have the power to eifect liberation. To silence them this passage has 
been given by the S'ruti, commencing with : ‘‘ Let me have a wife,” 
and all the other fivefold work which accomplishes desire, continuing 
with ; ** So far goes the desire^' of a son, &c., and concluding with the 
application to the special effects to be accomplished. Hence it is evi- 
dent, that the passage of the SVuti about debt refers to an ignorant per- 
son, and not to the knowledge of the supreme soul. And it will be said 
(p. 903) : “Of what use is a son tons, to whom the soul is the world.” 
Others, (the Bhartriprapanchika) on the other hand, maintain, that 
the conquering of the worlds*of the forefathers and gods is even an ex- 
clusion from them. Therefore a person, who by the joint performance 
of a son, of work and of the inferior knowledge is excluded from those 
three worlds, obtains liberation by the knowledge of the supreme soul ; 
in this way the causes of a son, &c. successively have the pow'er to 
effect liberation. To silence them also the other subsequent passage of 
the S'ruti is engaged in showing the effect, resulting for the father, whose 
duty is the performance of work, who has the knowledge of the nature 
of the three provisions and who makes over the ^performance of what 
has been left undone. But it cannot be said, that the effect is that of 
liberation, because it has been shown, that by the effect derived from 
understanding and penance in connexion with the three provisions, the 
provisions are again produced. This follows also from the passage, 
referring to the decrease (of the provisions). “ For what even does not 
produce it, decreases,” also from the nature of the means of the effect in 
the passage : ‘‘ The body is like light,” and lastly from the conclusion 
with the nature of name, form and work, in the passage : “ Threefold 
is this, &c. Nor is it possible to infer from this passage, that the 
three causes, when united, have the power to effect one’s liberation and 
another s, obtaining the nature of the three provisions, because the pas- 
sage merely intends to show, that the effect of a son and of the other 
causes is the obtaining of the nature of the three provisions. 17. 
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From the earth and the fire the divine speech enters him. 
That speech is verily divine, by which, whatever he says, 
comes to pass. 18. 

From the sky and the sun the divine mind enters him. That 
verily is the divine mind, by which he becomes joyful ; hence- 
forth he does not grieve. 19. 

From the }^ters and the moon the divine life enters him. 
That verily is the divine life, which, whether issuing forth, or 
not issuing forth, is not afraid, again which is not lost. The 


From the earth and the fire the divine speech, (divine refers to 
its superintending deity,) enters him,** after he has made over his 
duties; that is to say, the divine speech, as characterised by earth and 
fire, is the last cai^se of the speech of all ; for speech is obstructed by 
the faults of attachment, &c. with reference to the material elements, 
and as the faults of a person who has^ knowledge are removed, it 
(speech) pervades him, like water and the manifestation of a light, on 
the breaking of what concealed them (for instance a vessel). This is 
the sense of the words ; “ From the earth and the fire the divine 
speech enters him.** “That speech is verily divine,’* free from the 
faults of untruth and the like, pure, “ by which** (divine speech) 
“ whatever he says,” either for himself or another, “ comes to pass,’* 
that is to say, his word is not in vain, is not obstructed. 18. 

In the same manner : “ From the sky and the sun the divine mind 
enters him.” And, “ that is the divine mind,” by the purity of its 
nature, “ by which he (the father) becomes joyful,** happy, “ hence- 
forth’* moreover, “ he does not grieve,” because there is no connexion 
of such a cause as grief (with him.) 19. 

In the same manner : “ From the waters and the moon the divine 
life enters him. That verily is the divine life ;” viz. of what na- 
ture ? the answer is, — “ Which, whether issuing forth,” in all the dis- 
tinctions of life, “ or not issuing forth,” in its nature as totality or 
speciality, or also, issuing forth in all moveable things, and not issuing 
forth in all immoveable things, is not afraid,” is not connected with 
fear, of which unhappiness is the cause, “ again, is not lost,” is not 
destroyed, is not injured. “The person who knows thus,** the before 
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person who thus knows^ becomes the soul of all beings. As 
that deity, so also he. As all beings preserve that deity, so 
also preserve all beings a person who thus knows. 

Whatever grief the children suffer together with their children^ 
remains united with them alone ; what is holy approaches him ; 
for sin does not approach the gods. 20. 

mentioned view of the nature of the three provisions, “ becomes the 
soul of all beings,’’ becomes the life of all beings, becomes the mind of 
all beings, becomes their speech, that is to say, becomes omniscient by 
being the nature of all ; and also omnipotent. ** As that deity,” the 
before mentioned deity, named Hiranyagarbha, ‘'so also” (also shows, 
that there is no obstacle to his omniscience and omnipotence) “ he” 
which term concludes the illustration. Moreover:* “ x\s all beings, 
** preserve” worship, “ that deity,” the deity called Hiranyagarbha 
with offerings, &c. “ So also preserve all beings a person who thus 

knows,” which means, , they, worship him always with offerings and 
the like. 

It has been said, “ he becomes the soul of all beings.” Now it may 
be questioned, whether, by his being the nature of cause and effect of 
all beings, he is not also allied to the happiness and unhappiness of 
them. This is not the case, because his intellect is unlimited. As to 
persons whose intellect and nature are limited on being censured, 
&c. a connexion with unhappiness is evident, as if we say : “ I am 
censured by that man but in virtue of his being the soul of all, 
there is no unhappiness from such causes produced, as there is no 
distinction of intellect with regard to the nature of the soul be- 
betwecn the one who is censured and the other who censures, and also, 
as, like the unhappiness of death, there is no cause. For instance. 
If any body dies, unhappiness is produced for somebody (showing 
itself in such words as ;) He is my son, my brother, where the cause 
(of the distress) is a son, a brother. If there is no cause of such a 
kind, unhappiness is not produced, even should a person behold the 
death of a person, &c. (who is not related to him). In this manner no 

* Kinha (moreover) is in text connected with the preceding sentence, com- 
mencing with “ Sa,*' I believe, by a clerical error, as in this place it has no mean- 
ing, or a meaning which destroys the simplicity of the text. 
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Next therefore the deliberation of observance. Prajapati verily 
created the actions. When they were created, they vied with 
each other. With the words^ — I will speak, ^ speech kept the 
observance ; with the words, — I will see,’^ eye ; with the words, 
— I will hear,^^ ear ; in the same manner the other actions 

unhappiness arises for god whose nature is unlimited, because he has 
not the faults of false knowledge, &c. which produce the unhappiness 
of pride, &c. This is meant by the words, — “ Whatever grief his sub- 
jects suffer together with their children,** ** the same,** the unhappi- 
ness which is the cause of the grief, &c., remains united with them,” 
with his subjects, because it is produced from a limited intellect. 
Bat what of the universal soul can be united with or disunited from 
what thing ? “ What is holy,** what is good, — the desired reward means 
here holy ; for a great many holy actions are done by him, therefore 
its reward, “ approaches him who now occupies the place of Prajapati.** 
“ For sin does., not approach the gods,*’ and the meaning is, sin, its 
effect, unhkppiness does not approach the gods, because there is no 
opportunitjj^ for the effect of sin. 20. 

By the words, — “ They are all alike, they are all infinite,” (p. 151) 
the worship of speech, mind an5 life has been declared in general, that 
is to say, without their mutual distinction. Must this now be under- 
stood in the mentioned manner, or is there any possible distinction 
with regard to observance on considering the case ? The answer is, — 
“Next therefore,” then follows “the deliberation of observance,” 
of worship, which means the consideration of the action of worship. 
And the consideration turns upon this, which is it among those organs, 
whose work is to be conceived under the idea of observance ? “ Praja- 
pati verily,** after having created his offspring, “ created the actions,” 
which means the organs, speecljffnd others (for being capable of action, 
they are called actions) and the meaning is : He created speech and the 
other organs. Again “ when they were created, they vied,** rivaled, 
“ with each other.** How ? “ With the words,— I will speak,” let me 
Hot rest from my business, speaking, “ speech kept the observance.” 
If there is likewise another, my equal, who does not require rest from 
his business, let him show his prowess. In the same manner, “ with 
the words, — “ I will see,” eye ; with the words, “ I will hear,” ear ; in 
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(Karmani) according to their action. Death, being there as 
fatigue, seized them, he made them his own ; having made them 
his own, he arrested them. Therefore speech gets even fatigued, 
the eye gets fatigued, the ear gets fatigued. Again he did not 
make his own that life. They resolved to know that central 
life. He verily is amongst us the best, who moving and not 
moving, not suffers, is not injured. Well then, let us all become 
of the nature of him/^ Thus all of them became of his nature. 
Therefore they are named by this Pranah.^^ After him, who 


the same manner the other actions,*’ organs, “according to their action.** 
Death,’* the destroyer, “ being there as fatigue,” in the form of 
fatigue “ seized them,” took hold of them. How ? “ He made them,** 
the organs engaged in their business, “his own,” he appeared under 
the form of fatigue, and “having made them his own, he” death, 
“ arrested them,** made them cease from their work. “Therefore,** 
even now, “speech,” having entered upon its work, “gets even fatigued,** 
is made to cease from its work, seized by death in the form of fatigue. 
In the same manner “ the eye gets fatigued, the ear gets fatigued.” 
“ Again he,*’ death in the form of fatigue “ did not make his own 
that life” the principal life. “They** the other organs, “resolved,” 
made up their mind, “ to know that central life” which even now 
not fatigued by him (death) enters upon its work. 

“ He verily is amongst us the best,’* the most praiseworthy, the 
greatest, “who moving and not roving not suffers,” again, “is not 
injured. Well then” now “ let us all become of the nature of him,” 
of life, that is to say, let us consider ourselves as life. Having “thus” 
ascertained, * our observances are not sufficient to protect us from 
death,* “ all of them became of his nature,” considering themselves 
as the nature of life, kept the observances of life. Because by the 
nature of life, viz. by its nature to move and by its nature to manifest, 
the other organs get their nature, — namely, without life nothing could 
move ; for only after the action of moving they are observed to engage 
in their own work, — “ therefore they,” speecli and the others, “are 
named by this,** name of life, “ Pranah’* (lives). “After him,” the wise 
person, who in this manner knows that all the organs have the nature 
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thus knows, is verily called the family in which he is born. 
Whosoever rivals one who thus knows, after having wasted, 
dies at last. This is what refers to the soul. 21. 

Next what refers to the superintendence of deities. With 
the words, — I will burn,^^ fire kept the observance, with the 
words, — I will heaV^ the sun, with the words, — I will 
shine,^^ the moon. In the same manner the other deities ac- 
cording to their divine nature. As this central life amongst 
those organs, so appears Vaju (the air), amongst those deities ; 


of life, and are called by the term “life” (Prana) “ is verily called 
the family,” by the people. The family, in which he who thus knows, 
“ is born,” gets famous by the name of the wise person, it is his 
family, as this i§ the family of Tapati. “ Whosoever thus” in the 
manner mentioned, “ knows” that speech and the other organs have 
the nature and the name of life, gets a reward of such a kind. Again, 
“ Wliosoever rivals,” being his antagonist “ one who thus knows,” 
knows the nature of life, wastes in this body, ** after having wasted, 
dies at last,” not on a sudden. “This is what refers to the soul,” in 
the mentioned manner, the knowledge of the nature of life. This 
conclusion is intended to introduce the exposition of what refers to 
the superintendence of deities. 21. 

“ Next what refers to the superintendence of deities,” the thinking 
as to the deities is described. It is the question, of which special deity 
is it best to keep the ordinance ? All is here like the former descrip- 
tion about what referred to the soul. “ With the words, — “ I will burn,” 
fire kept the observance, with the words, — “ I will heat,” the sun, with 
the words, — “ I will shine,” the moon. In the same manner the other 
deities according to their divine nature.” Here is an illustration. 
“ As this central life,” with reference to the soul, “ amongst those 
organs,” speech and the others, was not seized by death, was not 
compelled to cease from its work, was not disturbed in its own 
6bservance of life, so also not Vaju amongst those deities,” 
Agni and others ; “ for the other deities,” Agni and the rest, like 
speech &c. with regard to the soul, according to their divine nature, 
“ decline,” go down, cease from their works, “ not Vdju,” goes down 
Y 2 
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for the other deities decline, not Vaju. This Vaju indeed is an 
unrestrained deity. 22. 

Here follows this Sloka, — Whence the sun rises and where 
he sets/^ — he verily rises from life and sets into life, — this the 
gods made their sacred law. This sways to-day, this sways 
to-morrow.^^ What they kept then, they will also observe 

as the central life (does not decline). Therefore this Vaju indeed is 
an unrestrained deity.” The reference to the soul and the superin- 
tendence of deities having in this manner been considered, it is 
ascertained, that the observance of the nature of Vaju (alone) remains 
unbroken. 22. 

“ Here” in elucidation of the said meaning “ follows this Sloka.” 
“ Whence,” from which wind ** the sun rises” (with reference to divine 
superintendence) and from which life (as regards its reference to the 
soul) he rises by the nature of the eye, again into which wind and life at 
evening and at the sleeping-time of men he sets, ‘‘ this the gods made” 
kept, ** their sacred law.” This means, the gods, speech and others, 
and fire and others, having before considered the observance of life and 
the observance of Vaju. “ This sways to-day, this sways to-morrow,” 
this will be followed by them at the present and future time. Here the 
Brahmana explains briefly the meaning of the Mantra. ** He,” the 
sun, verily rises from life and sets into it.” “ This the gods made 
their sacred law ; this sways to-day, this sways to-morrow.” What 
does this mean ? It is answered by the text : “ What,” what observ- 
ance, observance of life and of V gu, they,” speech and the rest, 
and Agni and the rest, kept then,” at that time, “ the same they 
will also observe to-day,” the same observance they will keep un- 
broken. But any observance of speech, &c. gets even broken, as it 
has been shown, that at the time of their setting they decline into 
Vdju and life. — It is said elsewhere, — “When man sleeps, then 
speech, mind, eye, ear, all become life ; when he awakes, then they 
are born again from life. This is their reference to the soul. Next 
their reference to divine superintendence. When fire is extinguished, 
it disappears in Vaju (air). Therefore it is said, it is lost in 
it ; for it is extinguished in the air. When the sun sets, be enters 
into the air, into the air the moon enters; in the air are placed the 
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to-day. Therefore let a man follow only one observance ; let 
him breathe, let him expel. Alas, let death not seize me. If a 
person follows it, let him strive to accomplish it. Thereby a 
person gains union and dwelling in the same world with that 
deity. 23. 


Sixth Brdhmana. 

This (world) is a triad, name, form and work. The names are 

quarters. From the air they are born again.** Because then the ob- 
servance is found in speech and the rest, and also in Agni and the 
rest, because the observance, whose nature is to move, is to be obeyed 
by all the gods, therefore let a man follow only one observance.** 
Which is it ? “ Let him breathe,’* let him perform the function of 
breathing (Prana), “ let him expel,” let him perform the function of 
expelling (of the descending air) ; for there is no ceasing of the function 
of life (Prana) of which the functions of breathing and expelling are here 
given as examples. “ Therefore let a mait follow only one observance,** 
abandoning the functions of all the other organs. “ Alas” (this 
term expresses apprehension) ** let not death,” as fatigue — “ seize me.” 
The meaning is, let a person, who is afraid that he will be seized by 
death on his abandoning that observance, keep the observance of life. 
If a person follows it,” once has commenced the observance of life, 
let him strive to accomplish it ;** for if he ceases from the observance, 
life is despised, and also the gods are ; therefore let him accomplish it 
even. “Thereby” by that observance, — /or by the obtaining of the 
nature of life, my functions, for instance speech, &c. and Agni, &c., 
are in all beings, and (my) soul as life is the moving cause of all, — by 
the keeping of that observance, “ a person gains,” obtains “ union,** 
identity of nature, “ and dwelling in the same world,** identity of 
place, “ with that deity,” with the deity of life. 23. 

“ This” manifested world, characterised as cause and effect, further 
the reward, which consists in obtaining the nature of life (Hiranya- 
garbha), both of which have been set forth as being included in the 
idea oLignorance, and lastly the state of the world before its manifes- 
tation, which is called “ unmauifested” like the seed of a tree, “ is a 
triad.** What is this triad? The answer is, — “name, form and 



166 


Brihad Aranyaka Upanishad. 


speech; the latter is the foundation, for from the same all 
names spring forth. This is their community ; for it is in com- 
mon to all the names ; it is the Brahma of them ; for it upholds 
all names. 1. 


work/* that is to say, non-soul, not the soul which is the present, visible 
Brahma. Therefore the Brahmana, of which the first words are, — 

this is a triad,’* is commenced for the object, that man should turn 
from this (world) ; for the knowledge, resulting from the great sentence, 
— “ I am Brahma,*’ — to adore the soul alone as the proper place, is 
without effect for one whose thought is not averted from this (world) 
which is not the soul — the actions (of the mind) with regard to external 
objects and the absolute soul being at variance. In this manner it is said 
in theKatha(4, 1.) “The self-existent subdued the senses which turn 
to external objects ; therefore (man) sees the external objects, not the 
internal soul, (but) the wis6 with eye averted (from sensual objects) 
and desirous of immortal nature, beholds the absolute soul.” Why 
again falls this world, which is manifested and not manifested, and at 
the same time effect, cause and reward, under the notion of name, form 
and work, why should it not rather be thought by the notion of the 
soul? 

To answer this, it is said, — The names” in the order in which 
they are introduced, “ are speech,” as is called the general term of all 
sounds. Every sound is even speech ; it is speech in consequence of 
being spoken, the meaning of a sound is merely the general term of 
sound. “ The latter is their foundation,” the special cause, of the 
special names, as a hill of rock-salt is the cause of (all) the grains of rock- 
salt. For this reason it is said, — “ for from the same,” general term of 
names, “ all names,” as Yajnadatta, Devadatta, according to this or 
any other division, “ spring forth,** are produced, separated, as grains of 
salt from a rock of salt ; and the effect is not different from the cause. 
In the same manner the special (names) being included in the general 
term, how can there be a state of generality and of special objects ? (To 
show this it is said), — “ This,” the general term of the sounds, “ is 
their community,” of the special names, community from its being 
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Further, the forms are objects of the eye ; the latter is their 
foundation, for from the same all forms spring forth ; this is 
their community ; for it is common to all the forms. It is the 
Brahma of them ; for it upholds all forms. 2. 

Further, the works are self (atma) ; the latter is their foun- 
dation ; for from the same all works spring forth ; this is their 


common, viz. the general term ; “for it is common to all the names,” 
which are different from it, (and) moreover, because the special names 
are not different (from it) by having obtained it (the general idea), 
(for) nothing is perceived to differ from that whose nature it has 
assumed, as a jar differs not from the earth (of which it is made). 
How are the special names said to have obtained it (the general idea of 
speech) ? The anSwer is, because “ it,” the thing called by the name 
of speech, “is the Brahma of them,” their soul ; for hence the names 
obtain it (the generality) ; for nothiitg is found differing from 
the nature of sound. This the text explains : “ for this,” the general 
notion of sound, “ upholds all names” by giving them its own nature. 
This, the relation of cause and effect, of the general idea and the 
special objects and of the communication of the own nature (of one 
thing to other things) being proved, it is evident, that the special names 
are only sound. The same explanation holds good for the two other 
things. 1. 

“ Further, the forms,” white, black, &c„ “are objects of the eye,” 
are the general idea, named “ object of the eye,” the general idea of 
forms, all that may be manifested. “Fur from the latter all forms 
spring forth ; the same is their community ; for it is common to all 
the forms. It is the Brahma of them ; for it upholds all forms.” 2. 

Further all special works, as well such as thinking, seeing, &c. as 
also such as refer to motion, are said to be contained in the general 
notion of effect. IIuw ? All special works are “ self,” the body, the 
ge.neral notion ; self are called the works of self ; for it is said, that by 
the self, by the body, people perform their work. Moreover, in the 
body every work is manifested. Therefore by its being sited there (in the 
body) “ the latter” work, the general idea of work, “ is the founda- 
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community ; for it is common to all works ; it is the Brahma of 
them ; for it upholds all works. Those three are existing, one, 
that self (atma) ; that self, one, existing, is the three. This im- 
mortal (being) is concealed by existence. Life is verily the 
immortal being, name and form existence. By them that life 
is concealed. 3. 


tion of them,” just the same as before. “ Those three,” name, form 
and work, as mentioned before, being in mutual dependence, being the 
mutual cause of manifestation and being united for their mutual de- 
struction, are,” like the (mutual) support of the three vows of the 
devotee,* ** existing, one.” Why is the idea of unity connected with 
the self? It is answered, — “That self,” that lump, the combination 
of cause and effect ; in the same manner as in the following passage 
(B. K. 1, 6, 3) ; “Thus modified is the soul, the modifications of mind, 
speech and life, “ for so far extend this all, both manifested and un- 
manifested, as name, form afid work.” 

“The self (soul) one,” the combination of effect and cause, “ex- 
isting,” in relation to the soul, the elements and the deities, “ is the 
three,” as defined, name, form and work. “This immortal (being)” 
to be mentioned, “ is concealed by existence.” The text itself ex- 
plains the meaning of the preceding sentence, viz. “ Life is the im- 
mortal being,” in its nature as cause, the internal support of work, 
being the same with the soul, immortal, indestructible. “ Name and 
form are existence ;” they have the nature of effects and abide in the 
body ; but life having the nature of cause and being the support of 
them, “ is concealed,” not manifested, by them, which are external, 
corporeal, liable to increase and decrease, and mortal. The fourthf 
chapter is commenced for the purpose to show, that the soul, the ob- 
ject of knowledge, must be comprehended, 

* To subdue his mind, his senses and his speech. 

t The fourth chapter of the Brahmana, the second of the Upanishad. 
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JFlrst Brdhmana* 

There was a great speaker, GSrgya the proud son of Balaka. 
He said to Ajatas'atrii, the king of Kasi, — “ Let me explain to 
thee (the nature of) Brahma/^* Ajatas'atru said, — For such a 
word,t I will give thousand (of cows) (Hearing) ‘‘Janaka, 
Janaka/^I people verily run (after a man of such a character). 1. 

Gargya said, — I adore as Brahma the spirit w^ho abides in 
the sun.^^§ Ajatas^'atru said, — Do not boast, do not boast of 
him. Knowing that, excelling all beings he is their head, their 
king, I adoi;e that spirit. Whoever thus adores him, excels 
all beings and becomes their head, their king.^^ 2. 

Gargya said,—t‘^ I adore as Brahma the spirit who abides in 
the moon. ^’11 Ajatas'atru said, — Do not boast, do not boast 
of him. Knowing, that he is great, qlothed in a white dress, ^ 
Soma,* (and) king, I adore that spirit. (For him) who thus 
adores him, is day by day produced and reproduced (the Soma) ; 
his food does not decrease. 

Gargya said, — I adore as Brahma the spirit who abides in 
lightning.^^t Ajatas'atru said, — Do not boast, do not boast of 

♦ la the first chapter the difference between knowledge and ignorance has been 
defined, and ignorance generally described ; in the second knowledge, or the science 
treating on Brahma, is set forth. This is done in the form of a narrative, — in which 
the Brahman Gargya represents the imperfect ideas, entertained on the nature of 
Brahma, .while king Ajdtas'atru represents the perfect knowledge of Brahma — with a 
view of showing, that this knowledge cannot be obtained by mere arguing, in conse- 
quence of the subtle nature of its object, and that it requires both a disciple believing 
in the existence of Brahma, and a teacher who has a full knowledge of him S'. 

t Even for tl»e mere woid, whether thou be able or not to explain Brahma. 

t ** Janaka is a liberal donor, Janaka is a zealous hearer." S'. 

§ The spirit who abiding in the sun and in the eye has entered the heart through 
the«eye. S'. 

li And in the mind. S'. 

% Because water is the body of life, in the form of the moon. S'. 

* As Soma, the moon-plant, in the sacrifice. S'. 

t In the lightning, in the skin, and in the heart. S', 
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him. Knowing, that he is glorious, I adore that spirit. Who- 
ever thus adores him, becomes glorious ; glorious becomes 
his offspring.^’ 4, 

Gargya said, — adore as Brahma the spirit who abides in 
the ether.^^* * * § Ajatas'atru said, — Do not boast, do not boast of 
him. Knowing, that he is full and immoveable, I adore that 
spirit. Whoever thus adores him, has plenty of offspring and 
cattle, and his offspring is never removed from this world.^^ 5. 

Gargya said, — I adore as Brahma the spirit who abides in 
the wind.^^t Ajdtas'atru said, — Do not boast, do not boast of 
him. Knowing, that he is Indra, whose strength is indomitable 
and whose hosts are unconquerable, I adore that spirit. Who- 
ever thus adores him, becomes a conqueror, is unconquerable 
by foes, and conqueror of his step-brothers.^^ 

Gargya said, — I adore as Brahma the spirit who abides in 
the fire.^^J: Ajatas'atru said, — Do not boast, do not boast of 
him. Knowing, that he is a destroyer, I adore that spirit. 
W^hoever thus adores him, becomes a destroyer, and his offspring 
becomes a destroyer.^^ 7» 

Gdrgya said, — I adore as Brahma the spirit who abides in. 
the waters.^’ § Ajatas'atru said, — Do not boast, do not boast of 
him. Knowing, that he is the same,|| I adore that spirit. 
Whoever thus adores him, obtains him as the same, not as not 
the same. Again from him is bora what is the same with 
him.^^t?. 

Gdrgya said, — I adore as Brahma the spirit who abides in 
the looking-glass.^^* Ajatas'atru said, — Do not boast, do not 
boast of him. Knowing, that he is resplendent, I adore that 

* In the ether as element, and also in the ether of the heart S', 

t In the wind, in the vital air of the body, and in the heart. S'. 

J And in the understanding of the heart. S'. 

§ In the waters, in the semen and in the heart. S'. 

II Id the S'ruti and iS'mriti. S'. 

f A son like himself. 

♦ In the looking. glass, in other reflective things, and in the heart. S', 
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spirit. Whoever thus adores him, becomes resplendent, and 
resplendent his offspring ; he overcomes in splendour all those 
with whom he meets.^^ 9. 

^ Gargya said, — I adore as Brahma the spirit who, when pro- 
ceeding, is followed by noise.^^* Ajatas'atrii said, — Do not 
boast, do not boast of him. Knowing, that he is life, I adore 
that spirit. Whoever thus adores him, obtains the full age 
in this world ; life does not leave him before the (appointed) 
time."^ 10. 

Gargya said, — I adore as Brahma the spirit who abides in 
the quarters.^^t Ajatas'atru said, — “ Do not boast, do not boast 
of him. Knowing, that he is double and inseparable, J I adore 
him. Whoever thus adores him, becomes double, § and his 
followers never part from him.^^ 1 1. 

Gargya said, — I adore as Brahma the spirit who abides in 
the shadow. (I Ajatas'atru said, — Do not boast, do not boast of 
him. Knowing, that he is death, I adore that spirit. Whoever 
thus adores him, obtains (his) full age in this world ; death 
does not approach him before the time.^^ 1 2. 

Gargya said, — I adore as Brahma the spirit who abides in 
the soul,^’^ (in self.) Ajatas'atru said, — Do not boast, do not 
boast of him. Knowing, that he is possessed of soul,* I adore 
that spirit. Whoever thus adores him, becomes in this world 
possessed of soul, and also his offspring/^ Then Gargya was 
silent. 13. 

Ajatas'atru said, — Does (Brahma) so far extend (He 
answered), — So far.^^ — (Ajatas'atru said), — “ Brahma is not 


* Life. 

% 

+ In the quarters, in the ear and in the heart. S'. 

X Like the Asvins who are the tutelary deities of the quarters. 

• § By the number of bis servants. A. G. 

li The spirit, abiding in the shadow, externally as darkness and internally, in 
the heart as ignorance. 

% The spirit, abiding in the soul, in Prajapati, and in the intellect of the heart. S'. 
* Of much uuderstanding. 
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coinprehended by (a knowledge) which so far extends only/^* 
Gargya said, — Let me approach thee as disciple/^ 14. 

Ajatas'atru said,— It verily goes against the grain that a 
Brahman should approach a Kshatriya for the purpose of learning 
(the nature of) Brahma from him. I will explain (him) to thee.*^ 
(Thus saying) he took him by the hands and rose. They went 
to a man who slept. They called him by the name, Mighty one, 
clad in white garments. Soma, king.^^ He did not rise. Squeez.*- 
ing him with the hand, he awoke him. He then arose. 15. 

Ajdtas'atru said, — Where w^as the spirit whose nature is 
like knowledge, at the time when he thus profoundly slept ? 
Whence did he come Gargya did not know this. 

Ajatas'atru said, — When the spirit whose nature is like know- 
ledge, thus profoundly slept, then the ether, t in the midst of the 
heart drawing in, together with the knowledge of the senses,}: 
(their actual) knowledge,^ slept therein (in the ether). || When 
the spirit draws in that (knowledge of the senses), then he sleeps 
indeed. Then life is drawn in, If speech is drawn in, the eye is 
drawn in, the ear is drawn in, (and mind is drawn in). 17. 

W’hen he is in the state of dream, then become such (con- 
ditions as the following) his worlds, then he becomes like a 
great king, like a great Brahman, he proceeds as it were to 
higher and lower places. As a great king, assembling his fol- 
lowers, sends them about in his kingdom according to his 
pleasure, so that (spirit resembling knowledge, drawing in) the 
organs, sends them about in his body according to his plea- 
sure. 18. 

♦ Why then sayest thou boasting, —I will teach thee the nature of Brfilima ? 

f The soul in its independent nature. S'. 

X The intellect of the heart in which Brahma is reflected. 

§ The faculty of the senses of manifesting their respective objects ; that is to say, 
in sleep, intellect withdraws the senses from their objects, and concentrates them in 
the heart, where intellect itself is absorbed In the nature of the soul. 

II The soul within its own self. 

f Means here, according to S'ankara, the sense of smelling. 
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* when he profoundly sleeps, he does not know of any 

thing. There are 72,000* arteries called the good, which from 
4he heart proceed every where to the body. Returning with 
them he sleeps in the body. As a youth, or a great king, or 
great Brahman, sleep, enjoying excessive bliss, so does he (the 
spirit resembling knowledge) sleep. 

As the spider proceeds along with its web, as little sparks 
proceed from fire, so proceed from that soul all organs, all worlds, 
all the gods, all beings. The nearest conception of him is this, 
that he is the truth of truth. The organs are the truth, he is 
the truth of thcm.^^t 20. 


Second By^ahniana-X 

Whoever knows the young animal with its abode, the upper 
part of its abode, its pillar (and) its rope, destroys the seven 

♦ Vid. Pras'na Upanishad. 3, 6. 

t What ** the truth of truth" means, will be explained in the two next Brah* 
manas. S^ 

% The connexion between the former and the present Brahmana is shown by 
S^ankara, as follows. The topic of Brahma has been introduced by the words , — ** I 
will explain Brahma," (p. 172) and declared, — The one Brahma is he from whom 
the world is produced, of whom it consists and into whom it is dissolved. 
what nature again is the world, which is produced and dissolved ? It consists 
of the five elements, which consist of name and form. Moreover it has been 
said, that name and form are truth (satya). The truth of the truth, (consist- 
ing of the five elements) is Brahma. Why again are the elements truth ? This 
question is answered in the Brahmana, whose subject is to show the nature of 
what has form and what is without form. On account of their having form and 
not having form, the elements, consisting of effect and cause (are truth, and thus) 
also the organs (Pranah). To define the nature (Sattva) of the elements, con- 
sisting of cause and effect, the two next Brahmanas are commenced. This 
Upanishad is to be explained, for Brahma is deteriniued as the truth of the truth by 
the determination of the reality (Sattva) of effect and cause. There (in the former 
Brahmana) it has been said,—** The organs are the truth ; he is the truth of them." 
Here by the connexion of the Brahma Upanishad in this manner, — ** Which are the 
organs, of which nature their objects, and which the Upanishads," he determines 
the nature of the causes, the same, as well, gardens, &c. seen on a road, are 
detertnmcd. 
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inimical brother’s sons.* * * § The young animal is the central life.f 
ThisJ is its abode^ this§ the upper part of its abode^ lifeU is 
the pillar, food the rope.^ 1. 

The seven (deities) who cause (its) indestructibility,* surround 
itf (the infant) worshipping, viz. Rudra, adores it with the 
red lines in the eye, Parjanya with the water in the eye, Aditya 
with the sight, Agni with the black in the eye, Indra with the 
white, the earth adores it with the lower, and the heavens, 
with the upper eye-lash. The food of him is not destroyed 
who thus knows it. 2. 

This is said in the following memorial verse, — There is a 
Soma-cup, whose mouth is below, and whose foot is above ; 
therein is put glory of various kinds. On its margin there are 
seven Rishis, and speech is the eighth, as holding communi- 
cation with Brahma.’^ The Soma-cup whose mouth is below 
and whose foot is above, is the head ; for it is like a cup with 
mouth below and foot above. Therein is put glory of various 
kinds.” With the various kinds put (therein), J it (the memo- 
rial verse) means the vital airs.§ On its margin there arff 
seven Rishis. With the Rishis it means the vital winds.” 

* For the sons of a brother may be inimical or friendly. Here the attachment 
to the objects of the senses is denoted by the brotlier’s sons. The senses are the 
seven orifices by which objects are perceived, the attachment produced by them 
are the brother’s sons. S'. 

j* The subtle body, dwelling in the midst of the body ; subject to it are the 
organs ; it is a babe, because it is unwitted, while the senses are keen with regard to 
their objects. S'. 

X The body. S\ 

§ The head with its seven orifices. S'. 

II Life, means, according to S'ankara, the strength produced by food, according 
to others, respiration. 

^ By which the young animal is bound to the pillar. 

* Thus I rendered Akhsiti” after S'. They cause the indestructibility of food# 

t The babe, when dwelling in the upper part of the abode it rises to the eye. S’. 

X As the Soma-juice in the cup. S'. 

§ The vital airs by which the senses are moved to the performance of their 
functions. 
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Speech is the eighth, as communicating with Brahma for 
speech as the eighth communicates with Brahma.* 3. 

These (ears) are Goutama, and Bharadvaja, this (ear) is 
Goutama, the other Bharadvaja. These (eyes) are Vis'vainittra 
and Jamadagni ; this is Vis'vamittra, the other Jamadagni. 
These (nostrils) are Vasistha and Kasyapa ; this is Vasistha, this 
Kasyapa ; speech is Attri ; for by speech food is consumed ; 
for Attri is verily derived from the root Attih (to eat, con- 
sume) ; he is the consumer of all. All becomes the food of him 
who thus knows. 4 . 

Third Brdhmana* 

There are two inodesf of Brahma, J what has form, and what 
has no form,§ the one mortal, the other immortal, again finite 
the one, and the other infinite, || again the one existing and the 
other beyond. 1 . 

What has form,^ is what is different from the air and the 
ether this is mortal, this is finite, this is visible. The essence 
of what has form, what is mortal, finite and visible, is the being 
that heats (the sun) ; for he is the essence of what exists. 2. 

Again what has no form is the air and the ether ; this is im- 
mortal, this is infinite, this is beyond. The essence of what has 
no form, wdiat is immortal, infinite and beyond, is the spirit who 
(abides) in this universe.f This refers to the divine relation, 3 . 

* Brahma is the whole of sounds, and speech has communication with it, by 
pronouncing it. A. G. 

t I use mode here in the sense of “ accidental modification of substance/' 

X Brahma the supreme soul, who, in his absolute nature, is without those two 
modes. S'. 

§ At the time that their differences are not evolved. Their differences are stated 
afterwards. S'. 

I) Sthitancha yacheha, explained by S' sthitam parichchhinnam gatipurvakam 
Bthasnu, yachcha yatiti yadvya|)yaparichchhiuiiam, what is staiionary, limited, what 
after motion has the tendency to stand, and what moves, therefore what is 
pervading, unlimited. 

% What is formed of parts, a compound. S'. 

* Namely, the other three elements, earth, water and light. 

t Hiraij^yagarbha. 
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Now the relation to the soul. What has form is different 
from the air and from the ether in the midst of the body.* * * § 
This is mortal; this is finite^ this existing. The essence of 
what has form, what is mortal, finite and existing, is the eye ;t 
for this is the essence of what exists. 4. 

Now what has no form is the air, and the ether in the midst 
of the body. This is immortal, this is infinite, tiiis is beyond. 
The essence of what has no form, what is immortal, infinite and 
beyond, is the spirit (Purusha) in the right eye ; for he is tlie 
essence of what is beyond. 5. 

The form of this spirit^ is, as cloth dyed by turmeric, § as 
the smoke colour of sheep- w ool, as the red colour of the Iii- 
dragopa insect, as the bright colour of the fire-flame, as the 
white colour of the lotus, as the lightning shines forth at one 
moment, (thus are the modifications of the desires of that 
spirit.) The glory of him who thus knows, shines forth at one 
moment. After this therefore the definition (of Brahma), — He is 
not this, he is not this, &c.l| There is another name, different 
from that (definition), — He is not this, he is not this,^’ viz. 
the truth of truth. The organs are the truth, he is the trutli 
of them. 6. 


* That is to say, the three elements, light, water and earth, as constituents of 
the body, independent of ether and air. S'. 

f Because by the eye the whole body assumes substance, and because the eyes 
were first produced, in accordance with the passage, ‘*Aditya (the sun), becoming 
eye, entered the eyes '' S'. 

% The subtle spirit, the spirit, who is the cause of manifestation. 

§ As cloth, dyed by turmeric, so is the desire of that spirit in contact with 
special objects, 

II If it is asked, how by those negations the ** truth of truth*’ is defined, tlie 
answer is. — by the prohibition of any allegation which may be made with regatd 
to the nature of Brahma, name, form, action, quality, &c. must be denied of 
Brahma ; for there is no distinction in Brahma : if he is defined, this dehnition 
refers only to qualities which are alleged of him ; but his own nature, can iii no 
manner be deteriuiued, except by stating, that every attribute is denied of him. 



Second Chapter, Fourth Brdhmana* 


177 


Fourth Brdhmana,^ 

Maitreyi/^ said Yajnavalkya,t “ Behold, I am desirous of 
raising myself from the orderj (of house-holder) ; therefore, 
let me divide (my property) amongst thee and Katyayani 
there/^ 1. 

Maitreyi said, — " If, O Venerable, this whole world with 
all its wealth were mine, could I become immortal thereby 
Yajnavalkya said, — Like the life of the wealthy thy life might 
become ; by wealth, however, there is no hope of (obtaining) 
immortality.^^ 2. 

Maitreyi said, — Of what use would be wealth to me, if I 
did not become thereby immortal. Tell me, O Venerable, any 
(means of obtaining immortality) of which thou kiiowest.” 3. 

Yajnavalkya said, — Behold, (thou wast) dear to us before, 
(and now) thou sayest what is dear. Come, sit down ; I will 
explain to thee (the means of obtaining immortality) ; endea- 
vour to comprehend my explanation.^^ 4, 

He said, — Behold, not indeed for the husband’s sake the 
husband is dear,§ but for the sake of the 8clf,l| is dear the hus- 
band. Behold, not indeed for the wife’s sake the wife is dear, 
but for the sake of the self, is dear the wife. Behold, not for 
the sons’ sake the sons are dear, but for the sake of the self are 
dear the sons. Behold, not for property’s sake property is 
dear, but for the sake of the self is property dear. Behold, 
not for the Brahma’s sake the Brahma is dear, but for the sake 
of the self is the Brahma dear. Behold, not for the Kshattra’s 

^ It is the object of this Brahmana to show that the state of a Sannyasi, viz. 
the retiring from the world to the foiest and the renunciation of all ceremonies, is 
indispensable for the knowledge of Brahma. S\ The same conversation between 
"Vajnavalkya and his wife Maitrdyi is, with slight vaiiations, repeated in the 5th 
Brahmana of the 4th chapter. 

t A Rishi, Yajnavalkya by name. S'. 

+ To the higher stage of a Sannyasi. 

§ To the wife, 

II Atma, the self, the soul ; for the self of the wife, for her own soul. 

2 A 
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sake the Kshattra is dear, but for the sake of the self the 
Kshattra is dear. Behold, not for the worlds^ sake the worlds 
are dear, but for the sake of the self are dear the worlds. Behold, 
not for the gods^ sake the gods are dear, but for the sake of 
the self are dear the gods. Behold, not for the Vedas^ sake 
the V^das are dear, but for the sake of the self are dear the 
Vedas.* Behold, not for the elements^ sake the elements are 
dear, but for the sake of the self are dear the elements. Be- 
hold, not for the sake of the universe the universe is dear, but 
for the sake of the self is dear the universe. Behold, the 
self (atma) is verily to be seen, heard, minded (and) meditated 
upon. Behold, O Maitreyi, by seeing, hearing, minding, 
knowing the self, all this (universe) is compreliended. 5. 

The Brahma should disown a person, f who considers the 
Brahma (cast) as something different from (his) self (atma) ; 
the Kshattra should disown a person who considers the 
Kshattra (cast) as something different from (his) self; the 
worlds should disown a person who considers the worlds as 
something different from (his) self; the gods should disown 
a person who considers the gods as something different from 
(their) self; the elements should disown a person who considers 
the elemfents as something different from (their) self; the 
universe should disown a person who considers the universe as 
something different from (its) self. This (own) self is this 
Brahma, this Kshattra, these worlds, these gods, these elements, 
is this universe, — 6. 

As a person, when a drum (unseen by him) is beaten, is 
unable to perceive the sounds proceeding from it (as sounds 
of a drum), but on the perception of the drum the sound of a 
drum beaten is perceived, — 7. 

As a person, when a shell (unseen by him) is blown, is un- 
able to perceive the sounds, proceeding from it (as sounds of a 


The last sentence is omitted in the Sanscrit text, published by the As. Soc. 
t A person, belonging to the Brahminical caste. 
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shell) but on the perception of the shell the sound of a shell 
blown is perceived, — 8. 

As a person, when a lute (unseen to him) is played, is un- 
able to perceive the sounds proceeding from it, but on the 
perception of the lute the sound of a lute played is per- 
ceived,* — 9. 

As from fire, made of damp wood, proceed smoke, sparks, 
&c.t of various kind, thus, behold, is the breathing of this 
great being the Rig Veda, the Yajur Veda, the Sam a Veda, 
the Atharvangirasa, the narratives (Itihasa,J) the doctrines on 
creation (Purana), the science (Vulva), the Upanisliads, the 
memorial verses (Slokas), the aphorisms (Siitras), the explana- 
tion of tenets (Anuvyakhanani,) the explanation of Mantras, 
(Vyakhyanani,) all these are his breathing. 10. 

As the only site of all the waters is the sea, thus is the only 
site of every touch the skin, thus the only site of every taste 
the tongue, thus the only site of every smell the nose, thus 
the only site of every colour the eye, thus the only site of 
every sound the ear, thus the only site of every determination 
the mind, thus the only site of every knowledge the heart, 
thus the only site of every act the hands, thus the only site of 
eyery pleas ure the organs of generatio n, thus the only site of 
every evacuation the anus, thus the only site of every motion 
the feet, thus the only site of every Veda speech. 11. 

* S'ankara supplies the above comparisons with, — so is the identity of Brahma 
with the individual soul only apprehended by general and special knowledge, 
t Dhumah (smoke), the plural denotes, according to S., smoke, sparks, ashes, &c. 
t S. asserts, that the Itihasa, &c. are the eight topics of the Brahmanas, viz. 
Itihasa, narrative, as for instance that of UVvasi, and Pururavasa ; Purana, doc- 
trines on creation, as for instance ‘Hhis was before vidya the science of the 
gods, for instance, ** he knows Upanishads, doctrines about adoration, for 
instance, “ the soul, therefore let it be adored Slokas, Mantras, occurring in the 
Brahmanas, as ** there follow these Slokas Sutras, sentences, which give the pith 
of a thing, as ** the soul, therefore it should be adored Anuvyakhyanani, explana- 
tion of Mantras ; Vyakhyaiiani, praise in honor of a deity, &c. 

2 A 2 
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As a piece of salt, whea thrown into water, is dissolved into 
mere water, and none is capable of perceiving it, because, from 
whatever place a person might take (water), it would have the 
taste of salt (but be no piece of salt), thus, behold, this great 
being, which is infinite, independent and mere knowledge. 
Springing forth together with those elements,* (he)t is de- 
stroyed, when they are destroyed. After death, no c onscien ce 
remains thus, O Maitreyi, I hold.^^ Thus said Yajnavalkya 13. 

Maitreyi said, — With regard to him (Brahma) thou hast 
bewildered me, O Venerable, by the saying, § — After death no 
conscience remains.^^ Yajnavalkya said, — Behold, I verily do 
not create bewilderment, behold, this (Brahma) is sufficient for 
knowledge.^^ 13. 

For where Ij there is duality,** as it were, there sees another, ft 
another thing, there smells another another thing, there hears 
another another thing, there speaks another of another thing, 
there minds another anolher thing, there knows another ano- 
ther thing ; but how does one to whom all has become mere 
soul (atma), smell any thing, how see any thing, how hear any 

* I give here, in a somewhat different language, some of the images, which 
S'ankara uses in explanation of this passage.* As the appearance of the sun aud 
moon in water is a mere reflection, and nothing real, or as the appearance of red in 
a white crystal is a mere reflection from a red substance aud nothing real ; — for on 
removing the water, the sun and moon only remain, not then* reflections, or on 
removing the red substance, the white’ ^ss of the crystal continues unchanged, — 
thus the elements and the individual souls are reflections of the one soul upon 
ignorance, and nothing real ; for on removing the ignorance by knowledge the soul 
alone remains, while tliose reflections cease to exist. 

+ He, the individual soul, or as S'aukara has it, the division of a particular 
soul. 

} For him who has the true knowledge of the eternal soul. 

§ Because this seems contradictory to the former statement, that Brahma is 
the fulness of knowledge. 

11 In the individual soul, produced by the substrate of ignorance as the totality 
of causes and effects. S'. 

** Difference from the supreme soul. 

tt Any individual soul. 
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thing, how speak of any thing, how mind anything, how know 
any thing ? How should he know him by whom he knows this 
all ; behold, how should he know the knower 

Fifth Brdhmana.’\ 

The earth is honeyj for all beings, for the earth are all 

♦ The argument which S'ankara advances in support of this doctrine is essentially 
as follows, — Every effect requires a cause ; or, without cause there is no effect ; there- 
fore, if there is ignorance, there is the assumption of effect, cause and reward as the 
effect of ignorance ; but this assumption is not made on a knowledge of Brahma ; for 
if all is soul or Brahma, there is, beside the soul, neitiier cause, nor effect, nor reward, 
A knowledge of a cause can take place, if theie is a difference between the cause and 
the object of knowledge, and there may be an enquiry on the subject of the knowledge 
(the knowing soul) and the object of the same, but not of the soul. If the latter be 
the case, such a knowledge (the knowledge of the knowing subject, the soul) would 
be either produced by the soul itself, or by something else. Not the first ; for the 
soul is not an object of the soul, not by something else ; for there is nothing else 
but the soul, and there is therefore no object of its knowledge. 

t S'ankara explains the connexion between the present and the preceding 
Brahmaiia, as follows ; — The Maitreyi Brahmana bus been composed for the pur- 
pose to state that that which is independent of ceremonies and the cause or im- 
mortality, is worthy of explanation. Tins is the knowledge of Brahma, pertaining, 
as has been declared, to all the duties of a Sannydsi. Moreover, since by the know- 
ledge of the soul the whole universe is known, and the soul is dearer to every one 
than every thing else, “ the soul should be beheld." “ It is to be heard, to be 
minded, to be pondered upon." The different modes of beholding the soul, have been 
stated before. To be heard is the soul, by means of the teacher, to be pondered 
on by means of disquisition, and disquisition has been explained. The proposition, 
" the soul is this all," is proved by tiie argument, that the one soul is the only cause 
of the generality, of the production and of the dissolution of the woild, and as this 
may be doubtful, the present Brahmana, is composed to rpmo\e any doubt regard- 
ing it. Because the whole world, earth, et^. is in the mutual dependence of sup- 
port and supported, it is dependent upon one cause of generality, production and 
dissolution. Or with other words, after the proposition (Pratijna) “ soul alone is 
this all," has been proved by the argument, that the soul is the cause of the creation, 
preservation and dissolution of the world, the conclusion (Nigamana) of the propos- 
ed meaning is again made in the Madhubralimana, conformably to the definition of 
logicians, that the conclusion in a syllogism is the repetition of the proposition, 
after the argument. has beeu stated, 

+ Vid. Chand. Up,, 3, 1 — 5, where a similar comparison in made. 



182 Brihad Aranyaha XJ;panishad, 

beings honey*. Both the iramortab luminous spiritf (abiding) 
in the earth, and the immortal, luminous spirit, who exists in 
the body according to his relation to the soul (are honey for all 
beings and all beings are honey for them.) ThisJ is that 
soul, this§ is immortal, this is Brahma, this all. 1, 

The waters are honey for all beings ; for the waters are all 
beings honey. Both the immortal, luminous spirit (abiding) in 
the water, and the immortal, luminous spirit, abiding in the 
semen according to his relation to the soul (are honey for all 
beings and all beings are honey for them). This is that soul, 
this is immortal, this is Brahma, this all. 2. 

The fire is honey for all beings ; for the fire all beings 
are honey. Both the immortal, luminous spirit, (abiding) in 
the fire, and the immortal luminous spirit, abiding in speech 
according to his relation to the soul (are honey for all beings, 
and all beings are honey for them.) This is that soul, this is 
immortal, this is Brahma*, this all. 3. 

The wind is honey for all beings ; for the wind all beings 
are honey. Both the immortal, luminous spirit (abiding) in the 
wind, and the immortal, luminous spirit, who is life according 
to his relation to the soul (are honey for all beings, and all 
beings are honey for them.) This is that soul, this is immor- 
tal, this is Brahma, this all. 4. 

Aditya is honey for all beings j for Xditya all beings are 
honey. Both, the immortal, luminous spirit, (abiding) in that 
i\!^ditya, and the immortal, luminous spirit, abiding in speech 
according to his relation to the soul (are honey for all beings, 

* As the bees collect honey from eyery kind of flowers, which again serves as 
nourishment for the bees, so all the beings are nouiishment for the one earth, are 
changed into its very substance, and again the earth is nourishment for all beings ; 
it is changed into all ; that is to say, they are mutually dependent ; there is no real 
difference between them ; they are the same, — Brahma. 

t The Sanscrit term is Purusha. 

X This (ayam) this fourfold division, viz. the earth, all beings, the spirit abiding 
in the earth, and the spirit abiding in the body. S'. 

^ This d<iatu) the knowledge, whose object is the fourfold division. S' 
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and all beings are honey for them.) This is that soul, this is 
immortal, this is Brahma, this all. 5. 

The quarters are honey for all beings ; for the quarters all 
beings are honey. Both, the immortal, luminous spirit (abid- 
ing) in the quarters, and the immortal, luminous spirit, abid- 
ing in the ear according to his relation to the soul, (are honey 
for all beings, and all beings are honey for them.) This is 
that soul, this is immortal, this is Brahma, this all. 6. 

The moon is honey for all beings ; for the moon all beings 
are honey. Both, the immortal, luminous spirit (abiding) in 
the moon, and the immortal, luminous spirit, abiding in the 
mind according to his relation to the soul (are honey for all 
beings, and all beings are honey for them.) This is that soul, 
this is immortal, this is Brahma, this all. 7. 

The lightning is honey for all beings ; for the lightning all 
beings are honey. Both, the immortal, luminous spirit (abid- 
ing) in lightning, and the immortal, luminous spirit, abiding 
in the light (skin) according to his relation to the soul (are 
honey for all beings, and all beings are honey for them.) 
This is that soul, this is immortal, this is Brahma, this all. 8. 

The thunder is honey for all beings ; for the thunder all 
beings are honey. Both, the immortal, luminous spirit, (abid- 
ing) in thunder, and the immortal, luminous spirit, abiding in 
sound and note according to his relation to the soul (are honey 
for all beingvS, and all the beings are honey for them.) This is 
that soul, this is immortal, this is Brahma, this all. 9. 

The ether is honey for all beings ; for the ether all beings 
are honey. Both, the immortal, luminous spirit, (abiding) in 
the ether, and the immortal luminous spirit, abiding as ether 
in the heart according to his relation to the soul (are honey 
for all beings and all beings are honey for them.) This is 
that soul, this is immortal, this is Brahma, this all, 10. 

Justice is honey for all beings; for justice all beings are 
honey. Both, the immortal, luminous spirit (abiding) in jus- 
tice, and the immortal luminous spirit, produced in justice ac- 
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cording to his relation to the soul (are honey for all beings, and 
all beings are honey for them.) This is that soul, this is im- 
mortal, this is Brahma, this all. 11. 

Truth is honey for all beings; for truth all beings are 
honey. Both, the immortal, luminous spirit, (abiding) in 
truth, and the immortal, luminous spirit, produced in truth 
according to his relation to the soul (are honey for all beings, 
and all beings are honey for them). This is that soul, this is 
immortal, this Brahma, this all. 13. 

Mankind is honey for all beings ; for mankind all beings are 
honey. Both, the immortal, luminous spirit, (abiding) in 
mankind, and the immortal luminous spirit, produced in man- 
kind according to his relation to the soul, (are honey for all 
beings, and all beings are honey for them.) This is that soul, 
this is immortal, this Brahma, this all. 13. 

The soul is honey for all beings ; for the soul all beings are 
honey. Both, the immortal, luminous spirit (abiding) in the 
soul, and the immortal, luminous spirit who is that soul (are 
honey for all beings, and all beings are honey for them). This 
is that soul, this is immortal, this Brahma, this all. 14. 

This soul is verily the lord of all beings, the king of all 
beings. As all spokes are fastened in the nave and the cir- 
cumference of the wheel,* thus also all beings, all gods, all 
worlds, all organs, all souls, are fastened in that soul. 15. 

This honey Dadhich,t the son of Atharvana, explained to the 

♦ See a similar comparison, 2 Mund, 2, 6. 

t The tale, alluded to in the text, is contained in the Taittariya Brahmana, in 
the part which treats on the Pragarvya sacrifice, and is given by S^ankara. Its 
drift is, as follows, — Dadhich, the son of Atharvana, explained to the two Asvins, the 
physicians of the gods, the Madhu Brahmana. When they came to him for instruc- 
tion, he told them, that Indra had threatened him to cut off his head, if he repeated 
the Madhu Brahmana to any body else. The Asvins promised to save him 
from the consequence of Indra^s anger. They would place his head somewhere 
else, and meanwhile put a horse^s head on his body ; when Indra should cut off the 
head, they would replace it by his own. He consented, and explained to them the 
Madhu Brahmana by means of the head of a horse which they had placed upon 
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two AsVins. Beholding their deed the Rishi* said, — O ye 
men, I will manifest your cruel deedf (undertaken) for your 
advantage, as TanyatuJ (manifests) rain (from a cloud). The 
honey which Dadhin', the son of Atharvana, explained to 
you through the head of the horse, (is this honey) 16. 

This honey explained Dadhin', the son of Atharvana, to 
the two As'vins. Beholding this deed, the Rishi said, — O 
As'vins, ye placed a horse-head on Dadhin', the son of Athar- 
vaua. To keep his promise, he explained to you, O Destroyers, 
the honey of Tvastar (Aditya) and also the honey, which is 
to be concealed/^§ 17. 

This honey explained Dadhin', the son of Atharvana, to 
the two AsVins. Beholding their deed, the Rishi said, — (He)ll 
created the bodies, (purah) of bipeds (and then) the bodies 
of quadrupeds. At first, (purah) being a bird,^ he entered as 
Purusha the bodies (purah). This Purusha is called thus, because 
he sleeps in all bodies (Puris'aya).^^ From him nothing is con- 
cealed (within), from him nothing is concealed (without). 18. 

This honey explained Dadhin', the son of Atharvana, to the 
two As'vins. Beholding this deed, the Rishi said, — He became 
to every nature of every nature ; therefore to manifest the na- 
ture of him, Indra* appears of manifold nature by his 
Mayahs ; for his hundred and ten senses are attached (to the 
body as horsesf to a car), it (the soul) is the senses ; it is ten, 
it is many thousands, nay infinite, it is Brahma who has not 

his body instead of his own, and on Indra cutting off the hot’se>head, they restored 
to him liis own. This tale, says S'ankara, is to illustrate the superiority of the 
knowledge of Brahma ; for the knowledge, possessed by Indra is difficult even for 
the gods, to gain, and was gained but with great trouble by the As'vins. 

The Mantra. S'. 

t The cutting off the head of Dadhii/. J Parjanya, 

§ Tl\e honey of Tvastar is knowledge, referring to rite } the honey to be con- 
cealed, the knowledge of Brahma. S', 

II Vid. Katha U. 5 10. 

II Parames'vara. S'. That is to say, being of subtile body. * Parana es'vara. S'. 

t The word “ Hari,'* means in Sanscrit ** sense” as well as “ horse,” and denotes 
here both of them. 

2 B 
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a Before nor an After, nor a Beside, nor a Without ; this 
is the soul, Brahma, the perceiver of all.* Such is the 
doctrine. 

Sixth Brdhmana, 

Next follows the school. f Pautimashya succeeded Gaupa- 
Vana, — Gaupavana, Pautimashya, — Pautimashya, Gaupavana, 
— Gaupavana, Kaus'ika, — Kaus'ika, Kauntlinya, — Kaundinya, 
S'andilya, — S'andilya, Kaus'ika and Gautama, — Gautama, 1. 

Agnives'ya, — Agnives'ya, Sandilya and Aiiabhimlata, — Ana- 
bhimlata, Anabhimlata, — Anabhimlata, Anabhimlata, — Ana- 
bhimlata, Gautama, — Gautama, Saitava and Prachinayogya, — 
Saitava and Prachinayogya, Paras'arya, — Paras'arya, Bharad- 
v%a, — Bharadvdya Bharadvdja and Gautama, — Gautama, 
Bharadvaja, — Bharadvdja, Paras'arya, — Praras'arya, Vaijavapa- 
yana, — N aijnvapdyana, Kaus'ikayani, — Kausikayani, 2. 

Ghritakaus'ika, — Ghritakaus'ika, Pards'aryayana, — Paras'ar- 
y ay ana, Paras'arya, — Paras'arya, J atukarny a, — J atukarny a, 
Asurayaiia and Yaska, — Asurayana, Sraivani, — Sraivani, Au- 
pajandhani, — Aupajandhahi, Asuri, — Asuri, Bharadvdja, — 
Bharadvaja, Atreya, — Atreya, Manti, — Maiiti, Gautama, — 
Gautama, Gautama, — Gautama, Vatsya, — Vatsya, Sandilya, — 
Sandilya, Kais'orya Kapya, — Kais'oryaKapya, Kumaraharita, — 
Kumaraharita, Galava, — Galava, Vidarbhi Kaundinya, — ^Vidar- 
bhi Kaundinya, Vatsanapat Babhrava, — Vatsanapat Babhrava, 
Pathah Saubhara, — PathahSaubhara,AydsyaAngirasa, — Ayasya 
Angirasa, Abhuti Tvas'tar, — Abhuti Tvas'tar, VisvarupaTvastar, 

♦ This passage may also be translated, — This Brahma is without a Before, 
without an After, without a Beside, without a Without, is this soul (the individual 
soul) ; Brahma is the enjoyer of all. 

Or, — This is Brahma, who is without a Before, without an After, without a 
Beside, without a Without, it is this soul (the individual soul), it is Brahma, 
the enjoyer of all (thejaniversal soul). 

t Two more lists of teachers are given in this Upanishad, viz. 4, 6, and 6, 5. 
S'ankara observes about the present list, that it is the list of the Madhu Kanda and 
given for the praise of the knowledge of Brahma. The school itself means the 
succession of teachers for the four preceding chapters of the Br^hmana, or the two 
first chapters of the B. A. U. 
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— Visvarupa Tvastar, the Alvins, — the Asvins, Dadhin' Athar- 
vana, — Dadhin' Atharvana, Atharvana Daiva, — Atharvana 
Daiva, Mrityu Pradhvasanaj — ^Mrityu PrMhvasana, Pradhva- 
saiia, — Pradhvasana, Ekarishi, — Ekarishi, Viprachitti, — ^Vipra- 
chitti, Vyashti, — Vyashli, Sanaru, — Sanaru, Sanatana, — Sana- 
tana, Sanaga, — Sanaga, Parameshti, — Parameshti, Brahma*,— 
Brahma is the self-existent ; salutation to Brahma. 

* ParamestLi Virat, and Brabmii denotes Hira^yagarbba. S'. 


2 B 2 
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THIRD CHAPTER. 


First Brdhmana.^ 

Janaka, the king of the Videhas, performed the sacrifice, 
named Bahudakshina.f There were assembled the Brahmans 
of the Kurus and the Panchalas. Janaka, the king of the Vide- 
has, had a great desire to know, who among those Brahmans 
knew best the Vedas j for this purpose he tied a thousand cows 
(in a stable) ; the horns of each of them were surrounded 
with ten Padahs (of gold). J 1. 

He said to them, — ^* * * § 0 venerable Brahmans, whoever amongst 
you is the best knower of Brahma, shall drive home those 
cows.^^ The Brahmans did not venture (to come forward). 
Then said Yajnavalkya te his Brahma student, — O gentle 
one, drive home those (cows).” (As you command), O knower 
of the Sama Veda,§” with these words (the disciple) drove them 
home. The Brahmans became angry (thinking), — How dare 
he call himself amongst us the best knower of Brahma ? There 
was then AsVala, the Hotar|| of Janaka, king of the Videhas. 
He asked him, — Art thou in very deed amongst us the best 
knower of Brahma, O Yajnavalkya?” He said, — We bow to 

* The present Kanda, or the Yajnavalkya Kanda, treats the same subject as the 
Madhu Kanda ; but it is no repetition, for whilt the latter exhibits the knowledge 
of Brahma in the form of mere enunciation, the former establishes it by argument. 
The narrative is given in praise of the knowledge of Brahma, and also to show 
liberality as a means conducive to that knowledge. S'. 

t Bahudakshina is either a sacrifice of this name, which has been explained in 
another S'akha, or the As'vamedha sacrifice, as in the latter great donations are 
required. S', 

X A Pada is according to S'ankara, equal to the 4th part of a Pala, or equal to 
a Suvarna of gold, which, according to Wilson, is equal to about 176 grains Troy, 

§ That is to say, knower of the four Vedas, as the Sama V^da was to be studied 
after the three other Vedas. 

)i The Ritvig, one who knows the Rig Veda, or he who arranges the sacrifices. 
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Jiim who is the best kriower of Brahma ; we are even desirous 
of getting the cows/^ Hence the Hotar As'vala undertook to 
question him. 2. 

He said, — Yajnavalkya, all this is pervaded by death, all 
this is subject to death. By what means overcoming the 
grasp of death is the sacrificer liberated V* (He replied) — , By 
speeeh which is fire in the shape of the priest, called Hotar. 
The speech of the sacrificer,* is verily the Hotar. This speechf 
is this fire ; this (fire) is the Hotar, this (fire of the Hotar) is 
liberation, J this (liberation) absolute liberation.^^§. 3. 

He said, — Yajnavalkya, all this is pervaded by day and 
night, II all this is subject to day and night. By what means, 
overcoming the grasp of day and night, is the sacrificer liberat- 
ed V* (He replied,) — By the eye, which is Aditya (the sun) in 
the shape of the priest called Adhvaryu. The eye of the sacri- 
ficer is verily the Adhvaryu. This eye is this Aditya, this 
(Aditya) is the Adhvaryu, this (AdLvaryu) is liberation, this 
(liberation) absolute liberation.^^ 4. 

He said, — Yajnavalkya, all is pervaded by the light and 
dark halves of the lunar month all this is subject to the light 
and dark halves of the lunar months. By what means, over- 
coming the grasp of the light and dark halves of the lunar 
month, is the sacrificer liberated ?" (He replied), — "By the 
vital breath, which is the wind in the shape of the priest, call- 

* With reference to tbe sacrifice. S', 

t With reference to the deities. S'. 

X Cause of liberation. S'. 

§ Absolute liberation is here the gaining of the state of speech and of the deity of 
fire. S'. 

il The cause of the continual change of such rites as the Dars'a and Furnamasa, 
is time ; for although time is included in work, yet, independent of tbe performance 
of work, time, before and after work, the idea observed to change the causes of 
rites, for which reason the liberation from time must be separately explained. S'. 

% Although time, as containing lunar days, is included in time, characterized by 
day and night, and although the sun is the Ruler of day and night, yet this is only 
the case in general, but not with regard to days and nights, where there is an in- 
crease or decrease which are ruled by the moon, and in this respect a liberation 
from time as represented by lunar days, is necessary. S'. 
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ed the Udgatar, The vital breath of the sacrificer is verily 
the Udgatax% This vital breath is this wind, this (wind) is the 
Udgatar, this (Udgatar) is liberation, this (liberation) absolute 
liberation/^ 5. 

He said,— Yajnavalkya, this atmosphere is without founda- 
tion, as it were j by what approach* * * § does (man) approach then 
the place of heaven (He replied),— “ By the mind which is 
the moon in the shape of the priest, called the Brahma. The 
mind of the sacrificer is verily the Brahma; mind is this 
Brahma, this (moon) is the Brahma, this (Brahma) is liberation, 
this (liberation) absolute liberation/^ So far the absolute eman- 
cipation (from death). Next the means. f 6. 

He said, — " Yajnavalkya, by how many Riks J of the Rig Veda 
does this Hotar in this sacrifice to-day perform the praise 
(He replied), — By three.” — By what three?” ^^By those, 
to be recited before (the sacrifice,) by those to be recited for 
the sake of the sacrifice, and by those to be recited for the sake 
of praise.” What does he conquer by them ?” All that 
bears life,”§ 7. 

He said, — Yajnavalkya, how many oblationsjl does this Adh- 
varyu offer to-day in this sacrifice r” (He replied), — “ Three.” 

Which are these three ?” The oblations which flame up- 
wards ; the oblations which make a great noise ; the oblations 
which fall downwards.”Tf What does he conquer by them ?” 

By the oblations that flame upwards, he conquers the world 

* In 3-5, the liberation of the sacrificer from death has been declared, but not 
the means by which he effects it. These means are explained in the present 
section. S', 

t Means are either all the appliances necessary for the performance of sacred 
rites, or the knowledge of those means. S'. 

X A Rig does not mean here a single verse of the Rig Veda, but it refers to 
certain kinds of Rig- verses, which may include any number of Mantras. 

§ The three worlds, according to S, since they are the supporters of life, and the 
three worlds correspond with the three kinds of Riks. 

j| Oblations, fire offerings. 

% In the oblations, darning upwards, butter ; in those making a great noise, 
meat ; and in those fulling downwards, milk or the Soma juice is offered. 
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of the gods ; for the world of the gods (deva) shines (dipyate) as 
it were ; by the oblations which makS a great noise, he con- 
quers the world of the forefathers ; for the world of the fore- 
fathers is very noisy,* * * § as it were ; by the oblations which fall 
downwards, he conquers the world of man ; for the world of man 
is down below, as it were.^^ 8. 

He said, — Yajnavalkya, by how many deitiesf does this 
Brahma, (seated on the chair) to the right, protect to-day this 
sacrifice (He replied) — , By one/^ Which is the one 
The mind j J the mind is infinite, § infinite are the Visvedevas ; 
he conquers thereby the world of the Infinite/^ 9. 

He said, — Yajnavalkya, how many hymns of praise, H will 
the Udgatar sing to-day in this sacrifice (He replied), — 
Three/^ Which are these three Those to be recited 
before (the sacrifice,) those to be recited for the sake of the 
sacrifice, and thirdly, those to be recited for the sake of praise.^^ 
Which are those (three) according to their relation to the 
soul The vital air that goes forwards (respiration) is those 
to be recited before,^ the vital air that goes downwards those 
to be recited for the sake of the sacrifice,* the vital air that 
equalises those to be recited for the sake of praise/^ What 
does he conquer by them ?” By the Mantras to be recited 
before, he conquers the world of man, by those to be recited 
for the i^ake of the sacrifice, the world of the atmosphere, by 
those to be recited for the sake of praise, the world of the 
heavens/^ Hence the Hotar As'vala became silent. 10. 


* The noise refers to the lamentations of those who are punished for their crimes, 
S'. 

t The plural instead of the singular according to S'., is either used to connect 
this question with the former ones, or to deceive Yajnavalkya. 

J For by the mind is Brahma meditated upon, 

§ This means, that the modifications of the mind are infinite. 

|j Riks either of the Rig or Sama Veda, 
f Both going upwards. 

* As the wind going downwards causes a noise. 
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Becond Brdhmana. 

Then asked* * * § him j^rtabhaga^f from the family of J aratkara, — 

Yajnavalkya/^ said he, " how many fettersj are there, and how 
many auxiliaries to them?” (He replied), — Eight fetters and 
eight auxiliaries.” Which are the eight fetters and the eight 
auxiliaries?” 1. 

The vital air that goes forwards § is a fetter ; it is enhanced 
by the vital going downwards, |1 which is its auxiliary ; for by the 
vital air that goes downwards, smell is perceived. 2. 

Speech is a fetter ; it is enhanced by the word which is its 
auxiliary, for by speech words are pronounced. The tongue is a 
fetter ; it is enhanced by taste which is its auxiliary ; for by the 
tongue various kinds of taste become manifest. 4. 

The eye is a fetter ; it is enhanced by colour which is its 
auxiliary; for by the eye colours are seen. 5. 

The ear is a fetter ; it is enhanced by sound which is its 
auxiliary ; for by the ear sounds are heard. 6. 

The mind is a fetter ; it is enhanced by desire which is its 
auxiliary ; for by mind desires are formed. 7. 

The hands are a fetter ; it is enhanced by action which is its 
auxiliary ; for by the hands actions are done. 8. 

The skin is a fetter ; it is enhanced by touch which is its 

* The absolute liberation from death in the relation of the latter to time and work, 
has been explained in the preceding Brahmana. What then is the nature of death 
itself? Death is an attachment, produced from the natural ignorance of man, as 
to the material world and to the soul. Death is therefore a bond, and the 
senses and their objects by which death is characterised, are called chains and their 
enhancers, and it is the object of this Brahmana to show the liberation from death, 
as characterised by the sensual chains and their enhancers, the sensual objects. S'. 

t The son of Ritubhaga. 

X The terms in the text are graha'' and ** ati-graha/^ graha, by which something 
is seized and atigraha, which aids in ths seizure, by which the seizure becomes stronger. 

§ The vital air that goes forwards is here the sense of smell, from its connexion 
with the present topic. S'. 

ii The vital air that goes downwards is here the sensation of smell. S'. 
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auxiliary ; for by the skin the various kinds of touch become 
known. These are the eight fetters and the eight auxiliaries/^ 
He said, — Yajnavalkya, all this is the food of death. Which 
then is the deity whose food is death (himself) V’ (He repli- 
ed), — Fire verily is death ; the same is the food of the water ; j 
(thereby) death again is conquered/^ 10. 

He said, — Yajnavalkya, when this spirit (Purusha) dies, do 
then the organs* * * § ascend from him Yajnavalkya said ; — 
No, by no means, no, by no means ; therej united they are 
dissolved in him ;§ he becomes swollen, he becomes full of 
wind, when blown upon: the dead sleep/^|| 11. 

He said, — '^ Yajnavalkya, when this spirit dies, then what 
does not leave him (He replied), — "The name. The name 
indeed is infinite, infinite are the Visvedevas; he conquers 
thereby the world of the Tufinite.^^ 12. 

He said, — " Yajnavalkya,^ — when the speech* of the spirit 
departed is dissolved into fire>#the vital air into the wind, the 
eye into the sun, the mind into the moon, the ear into the quar- 
ters, the body into earth, the soulf into the ether, the hairs of 
the body into annual herbs, the hairs of the head into trees, 
blood and semen into the waters, where then does this spirit re- 
main }” — (He replied), — " Take, O gentle iiirtabhaga, my hand, 
(and let us go to a lonely place, there) we shall know (the 


* The fetters above mentioned, as speech, and their auxiliaries are the impres- 
sions of words, etc. 

f From him who knows Brahma. 

J III him who know's Brahma. 

§ In the supreme Brahma; they become of the same nature with him. 

11 There is no actual death ; when the bonds are destroyed, the liberated does 
not proceed any where. 

^ In 10 and 11, the state, which is obtained by the liberated, has been men- 
tioned. What then does become after death of him who is not liberated ? The 
answer is given in the present section. 

* By speech, the vital airs, etc, according to Sf. the tutelary deities are here to 
be understood, and not the organs, because they do not depart. 

t The soul (atma) means here the place of the soul, the ether of the heart. 
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answer of) this question ; this our (question) cannot be (decided) 
in a crowded place/^ — Going there they deliberated. What 
they said there, was work,* what they praised there, was work. 
By holy work verily a person becomes holj^, unholy by un- 
holy Hence i^rtabhaga from the family of Jaratkara became 
silent. 13. 


Third Brdkmana.-f 

Then asked him Bhujya, the son of Lahya, — Yajnavalkya,^^ 
said he, wandering (once) in the country of the Madras for the 
sake of studying the Vedas, we came to the house of Patanchala 
of the family of Kapi. His daughter was possessed by a Gan- 
dharva. J We asked him, — ^ Who art thou V He answered, — ^ I 
am Sudhanvat, of the family of j^ingirasa/ When asking him 
about the boundaries of the world, we said to him, — ^ Where are 
the Parikshitas ? where are the Parikshitas I (now) ask thee, 
0 Yajnavalkya, where are the Parikshitas 1. 

He (Yajnavalkya) said,— Verily he (the Gandharva), said, — 
They (the Pdriskhitas) went where the performers of the Asva- 
medha-sacrifice go.^^ Where then go the performers of the 
Asvamedha-sacrifice This world § extends to thirty- two days 

(of the journey) of the car of the sun ; the earth extends twice as 

* Work as the material cause of man again assuming a body, etc. 

t This Brahraana, according to S'., is to show, that tlie rites have only 
worldly effects, and that absolute liberation is thereby impossible. The highest 
among all rites is the performance of he horse-sacrifice, in its double form, 
either as an actual sacrifice, accompanied with knowledge, or as a symbolical 
sacrifice by mental representation. The effect resulting from the horse-sacrifice, is, 
either individual, viz. the obtaining of the nature of fire and other deities, or univer- 
sal, as referring to the deity of the universe, viz. the obtaining of the nature of Hi- 
ranyagarbha, the first-born, that is to say, by neither of those effects absolute libera- 
tion from the world, or identity with Brahma is obtained. 

t A being of superhuman power. By saying, that he has his knowledge from 
such a being, Bhujya means to assert, that his knowledge must be superior to that 
of Yajnavalkya, as not derived ;from such a source. S', 

§ This world is, according to S', the space, enclosed by the mountains of the 
rising and the setting sun. 



Third Chaj^ier. Fourth Brdhnana, 195 

far everywhere ; the ocean extends twice as far as the earth 
everywhere. There* as far as the edge of a razor, or the wing 
of a fly (extends), so far extends the ether in the midst. Indra,t 
in the shape of a falcon surrendered them (the Parikshitas), to 
the wind ; the wind placing them upon himself J carried them 
there, where the performers of the Asvamedha-sacrifice abide. 
In this manner he (the Gandharva) praised the wind ; there- 
fore the wind is indeed the individuality, the wind the totality. 
Whoever thus knows, conquers the second death.^^ Hence 
Bhujya, the son of Lahya, became silent. 2, 

Fourth Brdhmana* 

Then asked§ him Ushasta, the son of Chakra, — ^^Yajnaval- 
kya,^^ said he, ^^do explain tome that Brahma who is a witness 
and present, II that soul, which is within every (being) (He re- 
plied), — It is thy soul w^hich is within every (being).^^ Which 
soul is within every one, O Yajnavalkya,?” “ That which breathes 


* There, according to S'/s explanation, means at the aperture of the two halves 
of the mundane egg. To this end of the world leads a road of the length, above 
desciibed, and through the aperture, which is the ether, the performers of the horse- 
sacrifice go, to be united with the wind that surrounds it. 
t Pararaes'vara. S', 

X Making them like himself. 

§ The connexion between the present question and the two preceding ones is 
thus stated by S'. It has been declared that, seized by the fetters and their auxi- 
liaries, viz. the senses and their objects, which are produced by virtue and vice, 
man roams about in tlie world, again and again shaking off those fetters, and again 
and again assuming them. The highest elevation to be gained by virtue has also 
been explained, that is to say, the acquirement of the same nature with the two-fold 
nature of lliranyagarbha, viz. with his nature as totality or with his nature as 
separated within individual existences. The present question is to enquire, whether 
he who, seized by the senses and their objects, assumes one body after the other, 
exists or not, and if he exists, what is his nature, that is to say it shows, how to 
distinguish the soul from every other thing as the indispensable means of liberation ; 
for the nature of the soxil being comprehended, liberation ensues from the above 
described bondage. 

II Witness and present, the first, according to S', means not obstructed by any 
thing," and the second “ without attributes." 

2 c 2 
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by the breath, is thy soul* which is within every (being) ; that 
which descends by the descending air, is thy soul which is within 
every (being) ; that which goes everywhere by the air going every- 
where, in thy soul which is within every (being) ; that which 
ascends by the ascending air, is the soul which is within every 
(being ) ; this thy soul is within every (being) 1. 

TJshasta, the son of Chakra, said, — “ As some one may 
say : This is a cow, this is a horse, thus is this (Brahma) 
described by thee.f Do (now) explain to me that Brahma 
who is a witness and present, that soul which is within every 
(being)/^ ^^It is thy soul which is within every (being).^^ 

Which soul is within every (being), Yajnavalkya ‘^Thou 
couldstj not behold the beholder of the beholdipg ; thou couldst 
not hear the hearer of the hearing ; thou couldst not mind the 
minder of the minding ; thou couldst not know the knower of 
the knowing. This thy soul is within every (being) ; every 
thing different from it, is transient. Hence Ushasta, the sou 
of Chakra, became silent. 2. 

Fifth Brdhmana. 

Then asked him Kahola, the son of Kushitaka, — Yajnaval- 
kya,^^ said he, do explain to me that Brahma, who is a witness 


* The soul, whose nature in knowledge. S'. 

t To show Brahma by such signs as respiration, etc. is the same, as if some body 
who engages to dehne a cow, etc. defines it merely by signs, saying for instance, 
the animal which goes there is a cow ; that is to say, thy definition is an impioper 
one. 

t Yajnavalkya declines to give a definition of Brahma in the way, as it is given 
of a jar, etc. And his reason for declining it, is that such a definition is contra- 
dictory to the nature of Brahma. For the nature of Brahma consists in the 
agency described as beholding, etc. The soul is the beholder of the beholding. 
Thebeholding, hearing, knowing, etc. is therefore twofold, the common one and that 
to which it in reality applies. The common beholding, etc. is a modification of the 
internal organ by means of its connexion with the eye, etc. This is an effect, and 
has therefore a commencement and an end; but the beholding, etc. of the soul, the 
beholding of the beholding, has, by its own nature, no beginning and no end. 
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and present^ that soul, which it is within every (being) (He 
replied), — It is thy soul, which is within every (being)/^ 

Which is (the soul), O Yajnavalkya, that is within every 
(being) (It is the soul) which conquers hunger, thirst, grief, 
delusion, old age, (and) death. When Brahmanas know this 
soul,t then elevating themselves from the desire of obtaining a 
son, J from the desire of wealth, and from the desire of gaining 
the worlds, they lead the life of wandering mendicants ; for the 
desire of a son, is also the desire for w'ealth ; the desire for 
wealth^ is also the desire for the worlds; for both are even 
desires. Therefore knowing wisdom let the Brahmana arm 
himself with strength. || Knowing wisdom and strength^ the 

* In the fiist tliree JBiahmanas the bondage of the soul together with its 
cause has been declared. In the fourth the existence of the so bound soul and its 
independence on every other thing has been set forth. The fifth Brahmana is to 
show the knovdedge of the soul in connexion with the renunciation of the world as 
tiie cause of the liberation of the soul from bondage. In this and the preceding 
Brahmanas the question, “ Explain to me that Brahma, etc.'' is the same, and it 
might therefore be justly asked, whether the tvro questions refer to one and the 
same soul, or to two, the supreme and the individual souls. The latter case appears 
the correct one on the first glance ; for if it is one and the same soul, the second 
question seems useless ; on a closer consideration, however, this view must be 
abandoned ; for one and the same whole of causes and effects is possessed of soul 
merely by one soul. The difference between the present and the preceding ques- 
tions is this, that in the latter the soul is described, as far as it has existence and 
is independent of the body, while in the former the particular knowledge, in con- 
nexion with the renunciation of the world, is described, by which the liberation 
from that bondage takes place. S'. 

f Know the soul, that is to say, their own soul as the supreme Brahma. 

X The desire of being united with a wife for the purpose of obtaining a son, by 
whom they were able to conquer the world. S', 

§ Wealth is twofold, human and divine wealth. Human wealth supplies the 
means to perform rites ; by these rites, if unaccompanied with knowledge, the world 
of the forefathers is gained. Divine wealth is knowledge ; by rites, connected 
therewith, the world of the gods is gained, and the same also by mere knowledge. 
Fi om this knowledge also an elevation is necessary to obtain perfect liberation from 
the woild ; for in reality that knowledge is ignorance. S'. 

II Wisdom, Pondityam, the knowledge of Brahma, strength, such as results from 
the knowledge of Brahma. 

^ The thinker, Muni, explained by S', mananat Muni, that is a Yogi* 
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thinker,* knowing the thinking and the not thinking of Brahma, 
, will become a (true) Brahmana/^ By what (work) will the 
Brahmana live He will remain such an one by any (work).t 
Any (state) diflferent from this (state of a Brahman) is perisha- 
ble/^ Then Kahola, the son of Kuslutaka, became silent, 1. 


Sixth Brahmana, 

Then asked J him Gargi, the daughter of Vachaknu,— “ Yaj- 
navalkya/^ said she, all this (earth) is woven and rewoven on 
the waters ;§ upon what then are the waters woven and re- 
woven (He replied), — On the wind,|| Gargi/^ On what 
then is woven and rewoven the wind On the worlds of the 
atmosphere,^ Gargi/^ On what then are woven and rewoven 
the worlds of the atmosphere On the worlds of the 

Gandharvas, O Gargi/^ ^^On what then are woven and re- 
woven the worlds of the Gandharvas V* * § On the w^orlds of 
Xditya, O Gargi/^ On what then are woven and rewoven 
the worlds of iS^ditya?^^ On the worlds of the moon, O 
Gargi/^ On what then are woven and rewoven the worlds 
of the moou?^^ ^^On the worlds of the stars, O Gargi/^ ^^On 

* Not thinking and thinking, thus I have translated literally, difTerent from S'/s 
explanation, who explains Amaunam,” the knowledge of soul and the remov- 
ing a belief of non-soul, and ** Maunam the ultimate effect from removing a belief 
in the non-soul, 

t The sense is, for him who has acquired the true knowledge of Brahma, every 
work is indifferent ; he is above work. 

X In the last two Brahmanas it has been declared, that the soul is within all ; 
the next three Brahmanas are to give a more exact definition of this. A. 6. 

§ This is the case, because the earth every where from without aud within is 
pervaded by the water ; otherwise it would be scatterred every where like a hand- 
ful of pounded rice. Here applies this argument, all that is an effect, that is finite 
and gross, is pervaded by something, which is a cause, which is infinite and sub- 
tile ; and this commences from the five elements up to the soul. S\ 

II Instead of on the wind,'^ the answer “ on the fire’' should be here expected ; 
but says S', the fire has no existence of its own, independent of water and earth, 
and is therefore not mentioned separately. 

^ The worlds of the atmosphere are composed of the five elements. S'. 
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what then are the worlds of the stars woven and rewoven 
On the worlds of the gods, O Gargi/^ On what then are 
woven and rewoven the worlds of the gods On the worlds 
of Indra, O Gargi/^ On what then are woven and rewoven 
the worlds of Indra ?” On the worlds of Prajapati, O Gargi/^ 
On what then are woven and rewoven the worlds of Prajapati 
On the worlds of Brahma, O Gargi/^ On what then are 
woven and rewoven the worlds of Brahma/^ Gargi,^' said he, 
do not ask an improper question,* * * § in order that thy head may 
not drop down. Thou askest the deity which is not to be ques« 
tioned. Do not question, O Gargi.^^ Thence Gargl, the daugh- 
ter of Vachaknu, became silent. 1. 

Seventh Brahmana. 

Then asked himf Uddalaka, the son of Aruna, — Yajna- 
valkya,” said he, in the country of the Madras we abode in 
the house of Patanchala of the family of Kapi for the sake of 
studying the science of offering. His wife was possessed by a 
Gandharva. We asked him (the Gandharva), ^ Who art thou 
He said, ^ Kabandha, the son of Atharvana.^ He said to Patan- 
chala, of the family of Kapi, and to (us) priests, ^ O Kapya, 
knoVest thou that Thread by which this world, and the other 
world and all beings J are bound together?^ Patanchala, of the 
family of Kapi, said, — ^ I do not know it, O Venerable.^ He 
said to Patanchala, of the family of Kapi, and to (us) priests §, — 
^ Knowest thou, O Kapya, that inner Kuler who within rules 
this world and the other world, and all beings?^ Patan- 
chala, of the family of Kapi, said, ^ I do not know (this), O 
Venerable.^ He said to Patanchala, of the family of Kapi, and 
to (us) priests, ^ O Kapya, whoever knows the Thread and the 

* Do not ask an improper question, because it cannot be decided by argument, 
but only by the Sastra. S', 

t Patanchala’s pupils. 

X From Brahma downwards to inanimate matter, S'. 

§ Patanchala’s pupils. 
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Inner Ruler, knows Bralima, knows the worlds, knows the 
gods, knows the Vedas, knows the elements,* knows the soul, 
knows all.^ (Then the Gandharva) said (all about the Thread 
and the Inner Ruler) to them. Therefore do I know this. If 
thou, O Yajnavalkya, ignorant of the Thread and the Inner 
Ruler, hast taken away the Brahma cows,t thy head will 
certainly drop down.^^ I know verily, Gautama, the Thread 
and the Inner Ruler/^ Any one may say this, I know, 1 
know; but tell the manner, in which thou knowest.^^ 1. 

He said, — The wind, O Gautama, is the Thread; by the 
wind as by a thread are this world, the other world, all beings 
bound together, O Gautama. Therefore, O Gautama, it is 
said of a dead man, that his members are relaxed ; for by the 
wind, O Gautama, as by a thread, they are bound together.^^ 
“This is so, O Yajnavalkya, (now) explain the Inner Ruler.^^2. 

“ He who dwelling in the earth is within the earth, whom 
the earth does not know, whose body is the earth, who within 
rules the earth, is thy soul, the Inner Ruler, immortal. 3. 

“ He who dwelling in theVaters is within the waters, wdiom 
the waters do not know, whose body are the waters, w^ho within 
rules the waters, is tl^y soul, the Inner Ruler, immortal, 4, 

“ He who dwelling in the fire is within the fire, whonf the 
fire does not know, w^hose body is the fire, who within rules 
the fire, is thy soul, the Inner Ruler, immortal. 5. 

“ He who dwelling in the atmosphere is within the atmos- 
phere, whom the atmosphere doc^ not know, wdiose body is the 
atmosphere, who within rules the atmosphere, is thy soul, the 
Inner Ruler, immortal. 6. 

“ He who dwelling in the wind is within the wind, wdiom the 
wind does not know, whose body is the wind, ^ho within rules 
the wind, is thy soul, the Inner Ruler, immortal. 7. 

“ He who dwelling in the heavens is within the heavens, whom 

* Or the beings. 

t The cows destined for the best knower of Brahma. 

X The deity of the earth. 
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the clouds the smoke ;* the lightning the flame ;t the thun- 
derbolt the coals the thunder claps the sparks. § The gods 
offer king Soma to this fire. From this offering rain springs 
forth. 10. 

This world II is fire, O Gautama. The earth is its fuel;^ 
fire the smoke;* night the flame ;t the moon the coals 
the stars the sparks. The gods offer rain to this fire. From 
this offering food springs forth. 11. 

Man is fire, O Gautama. His open mouth is the fuel;§ 
breath the smoke ;|| speech, the flame the eye the coals; the 


at the world of the moon create another body for the sacrificer, and when entering 
the heavens, are offered. Therefore the waters which are parts of the fire- 
saeritice and the cause that the sacrificer obtains another body in the world of 
the muon, are called faith. They bear the name of waters, because the greater part 
of their composition is water. The fire-sacrifice however, is merely a representative 
of all the other Vedaic rites, and what has been said about the former, applies also 
to the latter. S'. 

♦ They are smoke, either from their being produced from smoke, or from their 
similar appearance. S'. 

t Both having the power of manifestation. S'. 

X Both being alike extinguishable and hard. S'. 

§ Both flying oflf and being alike frequent. S', 

II This world, the place where living creatures are born, and have their enjoy- 
ment. S'. 

^1 For by the earth, furnished with'the means of enjoyment for innumerable living 
creatures, this world is nourished. S'. 

* Ir IS tire, as rising from the earth in the same manner as smoke from fire. S'. 

t The night is the flame, because as the flame has its origin from the connexion 

of fuel with fire, so the night from the connexion with its fuel, viz. the earth, the 
darkness of the night being called the shadow of the earth. S'. To which A. G. 
adds ; for darkness is the place of Rahu, and this is the shadow of the earth. 

X The moon is the coals, from similarity of origin ; for as from the flame, 
coals are produced, so the moon is produced in the night. Or because both are 
alike extinguishable. S'. 

§ For through the mouth man is lighted up, i. e. enlightened with regard to 
speech, study of the Vedas, etc. S', 

II Both rising equally upward.s. S', 

Fiom their like power of manifestation. S'. 

2 M 
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ear the sparks. The gods offer food iu this fire. From this 
oflPering seed springs forth. 12. 

Woman is fire, O Gautama, her haunch the fuel ; the hairs 
on the body the smoke the organ of generation the flame ;t 
cohabitation the coals ; J the fits of enjoyment the sparks. The 
gods offer seed in this fire. From this offering man springs 
forth. § He lives as long as he lives. [j When he dies, 18. 

Then they^ take him* to the fire ; his fire becomes fire ; his 
fuel, fuel ; his smoke, smoke ; his flame, flame ; his coals, coals > 
his sparks, sparks. The gods offer man in this fire. From this 
offering, man in radiant splendour springs forth. 14. 

Thosef who have this knowledge,} and those who in the 

* Both rising equally upwards. S', 

t From likeness of colour. S'. 

X Both equally extinguishing. S'* 

§ In this manner the waters, bearing the name of faith, are gradually offered in 
the fires of heaven, of Parjanya, of^ this world, of man, and of woman, and having 
assumed gradually a grosser and grosser shape, they are the cause of the creation 
of man. And thereby the fourth question, viz. “ Dost thou know, at the offering 
of which sacrifice, the waters becoming the words of man, rise to speak is decid- 
ed, viz. they become so, on the performance of the fifth offering in the fire which is 
woman, when the waters become seed. S'. 

i| As long as the fruit of the work continues, which had been the cause of his 
assuming his body. S'. 

^ The Ritwigs or priests, performing the last rites. S'. 

* The deceased who in this case is himself the offering. S'. 

t The present section replies to the first question and to part of the fifth, viz, 
“ Dost thou know, in what way the creatures, departing this life, proceed on differ- 
ent roads ?*' and “ Dost thou know the means of obtaining the road which is called 
D^vayfina 

X Those who thus know. This knowledge does not refer to one of those fires 
only, but to the five fires together, as is evident from the Chh. U., where (5, 10, 10) 
the knowledge of the five fires is expressly mentioned with reference to the same 
topic. The knowledge concerns the nature of those fires and not the comparisons, 
which are only made for the sake of extolling the fire-sacrifice. But who are 
those who thus know ? Not the householders in general ; for those among them 
who have not the knowledge of the five fires, are to gain the worlds of smoke as 
the fruit, etc. resulting from sacrifice, gifts and austerity, (16). Not those who 
have retired to the forest, nor religious mendicants; for they are mentioned in 
the passage of the text immediately following, those who in the forest," and 
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forest* meditate with faith on truth, t obtain the flame, J from 
the flame the day ; from the day the light half of the moon ; 
from the light half of the moon the six months when the sun 
moves to the north ; from those months the world of the gods ; 
from the world of the gods the sun ; from the sun the world of 
the lightning. Those who have obtained the world of the light- 
ning, are removed by the Purusha created by the mind§ to the 
Brahma worlds. || In those Brahma worlds exalted they live 
infinite years. For them, there is no return {to this world).Tf 15. 

tbe knowledge of the five fires has connexion with the work of the householders, 
and not with that of hermits or religious mendicants. Nor lastly the Brahmacharis. 
because their entering upon the northern path is proved by the Smriti. Therefore 
the words “ those who know,” refer to the house-holders who have a knowledge 
of the five fires. S'. 

* Those who in the forest, viz. those who have retired from the world to the 
forest (the Vanaprasthas,) and also the religious mendicants, (Parivrajakas.) 

t Who meditate on truth, that is to say on truth, that is to say on Brahma in the 
form of Hiranyagarbha, not such as meditate with faith simply. As long as the 
householders have not the knowledge of the five fires, or of Brahma, so long, after 
the fifth offering in the gradual order of those offerings has been performed, they 
are again born from the fire of woman, and on their return to this world they 
perform again ceremonial work. By means of this work they go again in the gradual 
procession from one world to another up to the world of the forefathers, and from 
there backwards in the reverse order to this world. Here, being again born from 
the fire of woman, the same circle is to be described like the continual rotation 
of a water-wheel. S'. 

t Flame means here the tutelary deity of the fire, and so the terms “ the day,’* 
“ the light half of the moon,” the tutelary deities of the day, etc. 

§ By Brahma. S'. 

11 The Brahma worlds, the plural refers either to different regions in the 
Brahma world, which is only one, or to the difference of the rewards, derived 
from different modes of meditation. S'. 

^ That is to say, there is no return for them during the present duration of the 
world, but they return of course on a new creation, as absolute liberation from 
transmigration, is only the effect from the knowledge of Brahma, while the know- 
ledge here in question is merely a knowledge of the five fires, or of Brahma in tbe 
form of Hiranyagarbha. This view is clear from the whole doctrine of this 
Upanisbad, and does not require any further proof; but S', wastes much ingenuity 
to prove it from the form of language of another passage, where the ** not return” 
has the addition ** to this world.” 

2 M 2 
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Again,* * * § those who conquer the worlds by sacrifice, gifts 
and austerity, t obtain smoke from smoke night ; from night 
the dark half of the moon ; from the dark half of the moon 
the six months when the sun moves to the south ; from those 
months the world of the forefathers; from the world of the 
forefathers the moon. Having obtained the moon, they be- 
come food. As (the offering priests) consume (again and 
again) king Soma, saying, do increase, and do decrease, so the 
gods consume them there. § When that (fruit of their works) 
ceases, then they obtain the ether, from the ether the air, 
from the air rain, from rain the earth. Having obtained the 
earth, they become food.|| Again they are offered in the fire 
of man; hence they are born in the fire of woman. Proceed- 
ing from world to world, they return in this way again and 
again. Again, those who do not know those roads, become 
worms, locusts and gnats.^ 16. 

f 

Third Brdimana, 

Whoever desires* to obtain greatness, (has to perform the 

* Those householders, who have not the knowledge of the five fires. 

t S', says, that “ gifts and austerity*’ do not refer to such as are enjoined by tlie 
Vedas, as they would be included in “ sacrifice.*' 

X The deities of smoke, etc. 

§ As the oifering priests consume again and again the Soma juice, so the per- 
formers of rites who are the supporters of the gods by sacrifices, etc., on their 
obtaining new bodies in the Soma world, are turned back again and again to this 
world for the performance of troublesome work by the gods, from whom they 
receive such rewards as are iu correspondence with their woik. S'. And thereby 
is answered the second-half of the fifth question. 

i| This is the reply to the second question. 

% The answer to the third question. 

* The ultimate effect, derived from knowledge and works, has been declared. 
Knowledge is independent of any other thing, but work depends both upon the 
wealth of gods and upon that of man. For the sake of work, therefore, wealth must 
be acquired, and this by means unaccompanied with sin. For the acquirement of 
wealth the ceremony, called Mantha, is ordained, in order that greatness be ob- 
tained ; for wealth is the consequence of greatness. 
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following rite). At the time when the sun moves to the north, 
on an auspicious day of the light half of the moon, the twelfth 
day of his performing the vow named Upavasad,* * * § after he has 
gathered and mixed together all kinds of herbs and fruits in 
a shell-shaped vessel or in a spoon, either made of the wood of 
the conglomerate fig-tree ; after he has sprinkled with water 
(the place of offering), placed the cow-dung, lightened the fire, 
spread (the kusa grass), cleaned the covered ghee, and taken 
the mixture at the time of a male star, he performs the offering,t 
(saying), — To all the gods of crooked mind who under thy 
control, O Jataveda.J obstruct man’s desire, do I offer a share 
(of the sacrifice). Satisfied, let them satisfy me with all de- 
sires. Swaha to the goddess of crooked mind who under the 
thought that she is the upholder (of all) has taken refuge to 
thee; to tips deity who is the accomplisher of. all, I offer a 
part of the ghee, Swaha ! 1. 

Swaha to the eldest, Swaha to the best !”§ with these words 
offering to the fire, he drops the remainder (of the ghee) 
into the churning vessel. Swaha to life, Swaha to what is 
firmly founded !” with these words offering to the fire, he drops 
the remainder (of the ghee) into the churning vessel. Swa- 
ha to speech, Swaha to the standing place !” with these words 
offering to the fire, he drops the remainder (of the ghee) into 
the churning vessel. Swaha to the eye, Swaha to the trea- 
sure !” with these words offering to the fire, he drops the re- 
mainder of the ghee into the churning vessel. Swaha to the 
ear, Swaha to the place of refuge !” with these words offering 
to the fire, he drops the remainder (of the ghee) into the 

* The vow which is called Upavashad is part of the Yotistoma rites, and consists 
in limiting the food for a period of twelve days, taking the first day as much milk as 
is contained in one udder of a cow, the second as is contained in two, the third in 
three, and the fourth in four, then on the fifth again taking three, and so down to 
one, when again one is added on each successive day. S'. 

t Then while offering ghee, he speaks the following Mantras. S^ 

t Fire. 

§ The eldest and the best is life. Compare this passage with 6, 1, 1—6. 
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churning vessel. Swaha to the mind, Swaha to the source of 
procreation with these words oflFering to the fire, he drops 
the remainder (of the ghee) into the churning vessel. Swaha 
to the seed with these words offering in the fire, he drops 
the remainder (of the ghee) into the churning vessel. 2. 

Swaha to the fire!^^ with these words offering to the fire, 
he drops the remainder (of the ghee) into the churning vessel. 

Swaha to Soma with these words offering to the fire, he 
drops the remainder (of the ghee) into the churning vessel. 

Swaha to the earth with these words offering to the fire, he 
drops the remainder (of the ghee) into the churning vessel. 

Swaha to the atmosphere P^ with these words offering to the 
fire, he drops the remainder (of the ghee) into the churning 
vessel. Swaha to the heavens !” with these words offering to 
the fire, he drops the remainder (of the ghee) into the churning 
vessel. Swaha to the earth, to the atmosphere and to the 
heavens with these words offering to the fire, he drops the 
remainder (of the ghee) into the churning vessel, Swaha to 
the Brahma with these words offering to the fire, he drops 
the remainder (of the ghee) into the churning vessel. Swaha 
to the Khattra/^ with these words offering to the fire, he 
drops the remainder (of the ghee) into the churning vessel. 

Swaha to the past with these words offering to the fire, 
he drops the remainder (of the ghee) into the churning vessel. 
“ Swaha to the future with these words ofl'ering to the fire, 
he drops the remainder (of the ghee) into the churning vessel. 

Swaha to the universe with these w^ords offering to the fire, 
he drops the remainder (of the ghee) into the churning vessel, 

Swaha to all with these words offering to the fire, he drops 
the remainder (of the ghee) into the churning vessel. 3. 

Then he touches that (mixture saying), Thou art move- 
able;* thou art resplendent, t thou art full;^ thou art un- 

* Moveable, because life is moveable, and thou art of the same nature as life. 
A'. G, 

t Because fire, the same as thou, is so. G. 
la thy nature as Brahma. A^ G. 
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shaken ;* thou art the one pervader of this (universe) ; thou 
art proclaimed ;t thou art proclaimed again thou art sung ;§ 
thou art sung again ;11 thou art sounded,^ thou art resound- 
ed thou shinest in the cloud ;f thou art pervading ; thou art 
powerful; thou art food;J thou art splendour, § thou art de- 
struction ;|| thou art identity/^ 4. 

Then he raises that (mixture, saying), — ^‘Thou thinkest (of 
all) ; we think of thy greatness; for he is king, lord and sovereign. 
Let him, the king and lord, make me a sovereign.^^ 5. 

Then he eats^ that (mixture, and with the words), — Let us 
reflect on the adorable light of Savitar, (viz.) May the winds 
convey happiness ; may the rivers drop happiness ; may the 
herbs be of sweet juice to us. Swaha to the earth (let him 
take the first morsel). (With the words), — (Let us reflect on 
the adorable light of Savitar,^^ (viz*) May the night, yea even 
the morning-dawns (bring us) happiness, (may be fraught with) 
happiness the dust of the earth. May the heavens, our father, 
(bring us) happiness. Swaha to the atmosphere (let him 
take the second morsel). With the words, — (Let us reflect on 

• In thy likeness of the sky. A'. G. 

t By the Prastotar at the commencement of the sacrifice. A'. G. 

X By the same in its middle. A', G. 

§ By the Udgatar at the commencement of the sacrifice. A'. G. 

II By the same in its middle. A^ G. 

% By the Adhwaryu. A'. G. 

* By the Agnidhra. A'. G. 

t According to A'. G.'s explanation ; Literally, in what is moist. 

X Food, represented by Soma, all things to be enjoyed. A'. G. 

§ Splendour as represented by fire, in its nature as consumer. A'. G. 

II Destroyer, being the cause of destruction of all things according to their rela- 
tion to the soul and to the deities. A'. G. 

^ He shall gradually take three morsels. With the first morsel he shall recite 
the first foot of the Gayatri and the first sacred word (Bhuj, with the second the 
second foot and the second sacred word (Bhuvah), and with the third the third foot 
and the third sacred word (Swar). After he has muttered the three sacred words, 
he should clean the vessel, in which he has dropped the remainder of the ghee, and 
drink this in silence. S'. 
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the adorable light of Savitar) who quickens our understanding, 
(viz.) May Vanaspati (bring) us happiness ; may the sun 
(bring) us .happiness ; may his rays (bring) us happiness. 
Swaha to the heavens (let him take the third morsel). 
And having repeated the whole Savitri and all the benedic- 
tions,* he says at the close (of the rite), ^^May I become 
this all, Swaha to the earthy the atmosphere and the heavens 
Then having sipped (water) and cleaned his hands, he touches 
the fire with his thigh, his head turned towards the east. 
(Then) in#^he morning dawn he adores Aditya (with the 
Mantra), — Thou art the one lotus of the quarters ; may 
I become the one lotus of men.^^ As he (before) approached 
the fire, so he (again) approaches it with the thigh, and after 
being seated, he mutters the schooLt 6. 

Uddalaka A'runi having explained this (mixture) to his dis- 
ciple, Yajnavalkya, of the Vajasaneya school, said, — Whoever 
pours it on a dry trunk,* (will see) its branches rise and its 
leaves spring forth. 7. 

Yajnavalkya of the Vajasaneya school, having explained this 
(mixture) to his disciple, Madhuka Paingya, said, — Whoever 
pours it on a dry trunk, (will see) its branches rise and its 
leaves spring forth.^^ 8. 

Madhuka Paingya having explained this (mixture) to his 
disciple, Chula Bhagavitti, said, — Whoever pours it on a dry 
trunk, (will see) its branches rise and its leaves spring forth.’^ 9, 

Chula Bhagavitti, having taught this (mixture) to his dis- 
ciple, Janaki Ayasthuna, said, — '^Whoever pours it on a dry 
trunk, (will see) its branches rise and its leaves spring forth.^^ 10. 

Janaki A'yastuna having explained this (mixture) to his 
disciple, Satyakama Jabala, said, — "Whoever pours it on a dry 
trunk, (will see) its branches rise and its leaves spring forth.^^ 1 1 . 

Satyakama Jabala having explained this (mixture) to his 

* He eats the fourth morsel. A'. G. 
t The succession of teachers and discijdes. 
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Ydjnavalkya said, — S'dkalya, these Brahmans have made 
thee cinders/^ 18. 

S'akalya said, — O Yajnavalkya, (does this thy boast), that 
thou hast defeated these Kuru and Panchala Brahmans in ar- 
gument, (arise from a conceit that) thou knowest Brahma 

I know the quarters with their deities and their localities.^^ 

If thou dost know the quarters with their deities and 
localities — 19. 

Which deity art thou in the eastern quarter The sun/^ 

Where is the sun located In the eye.^^ Where has the 
eye its locality In colours ; for by the eye colours are 
seen.^^ Where is the locality of colours He said, — In the 
heart ; for colours are produced by the heart ; the heart there- 
fore is the locality of colour.’^ Thus is it, Yajnavalkya. 20, 

Which deity art thou in the southern quarter The 

deity of Yama.^^ Where is the locality of Yama?^^ ‘‘In 
sacrifice.^^ Where is the locality of the sacrifice In the 
bestowal of gifts.^^* “ Where is bestowing of gifts “ In 
faith ; for if a man have faith, he gives" gifts ; faith therefore 
is the locality of bestowal of gifts.^^ “ Where is the locality of 
faith “ In the hearV^ said he ; “ for by the heart he knows 
faith ; the heart therefore is the locality of faith.^^ “ Thus is 
it, O Yajnavalkya. 21. 

Which deity art thou in the western quarter?” “ The 
deity of Vanina.” “Where is the locality of Varuna?” “ In 
the waters.” “ Where is the locality of the waters ?” “ In 
the semen ?” “ Where is the locality of the semen ?” “ In the 
heart 3 for it is said of a son, who resembles (his father), he is 
dropped from (his) heart, as it were, he is made of (his) heart, 
as it were; the heart therefore is the locality of the semen.” 
“Thus is it, O Yajnavalkya. 22. 

Which ^deity art thou in the northern quarter?” “The 
deity of Soma.” “Where is the locality of Soma ?” “In the 


* To the officiating prieats, from whom the sacrihcer purchases the sacrilice. 
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initiatory rite/^* Where is the locality of the initiatory rite?^^ 
“ In truth ; for we say concerning a person, who has perform- 
ed the initiatory rite, — speak the truth ; the heart therefore is 
the locality of the initiatory rite/^ Where is the locality of 
truth In the heart, said he ; for by the heart man knows 
truth ; the heart therefore is the locality of truth/^ “ Thus 
is it, O Yajnavalkya, 23. 

Wliich deity art thou in the polar quarter The deity 

of Agni.’^ Wliere is the locality of Agni?^^ In speech.^^ 
Where is the locality of speech In the heart. Where 
is the locality of the heart 21. 

Yajnavalkya said, — O xihallika,J if thou believest at any 
time that the heart is in any other place than in our (body), 
if the same is in any other place than in our (body), then 
why do the dogs not eat it, or the birds not tear it 25. 

^Yhere art thou and where is self§ located V’ ‘‘ In 
the vital air that goes* forwards.^^ Where is the location 
of the vital air that goes forwards In the descending 
air.” Where is the location of the descending air ?” In 
the circulating air.” W^here is the location of the cir- 
culating air?” In the ascending air,” Where is the 
location of the ascending air ?” In the equalising air. This 
soul, which is neither this, nor that, nor aught else, is in- 
tangible, for it is not to be laid hold of ; it is not to be dissipated, 
for it cannot be dissipated ; it is without contact, for it does not 
come into contact ; it is not limited ; it is not subject to pain, 
nor to^destruction. — There are eight abodes, eight places (of 
sight), eight deities, and eight Purushas. Whoever understands 
those Purushas in their division, || and again in their union, ^ 
has overcome (the world). I ask thee about the Purusha in 
the Upanishads. And thou explain not him to me, thy head will 
* A rite previous to the sacrifice. This may be also rendered, “In the initia- 
tory Mantra/' tlie Mantra which the sacrificer receives previous to tife sacrifice. 

-t* The quarter which is above those who dwell on the mountain Meru. S'. 

Ahaliika, ahani liyate, a being who disappears in the day time, a ghost. S', 

§ Atnia means here the body. S', 

II In their eight-fold division. S'. 

^ As tliey are united in the heart. S'. 
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fall S'akalya knew him not, so his head fell off. More- 

over robbers took away his bones, mistaking them for some 
thing else.* 26. 

Then he said, — O venerable Brahmans, let any one among 
you who wishes it, question me, or do you so all together. Or 
I will question any one among you who desires it ; or I will 
question you altogether.’^ The Brahmanas dared not. 27. 

He questioned them by these Slokas, — "^As the tree is 
identical with the lord of the forest,t so is the Purusha identical 
with truth. Ilis liair is the leaves, his skin the external bark. 
From his skin blood flows, as sap from the bark ; therefore if 
he be hurt, blood proceeds from him, as sap from a wounded 
tree. The parts of flesh are the layers t (of wood) ; the inner 
bark is firm like the tendons. The bones are the inner 
layers of wqod ; the pith is made like the marrow. If a tree be 
cut down, it springs up anew from the root. From what root 
rises mortal (man), if cut down by death ? Do not say, from the 
semen, because this is produced from the living. The tree 
springs (also) from seed; after it has died away, it is visibly 
produced (again from seed). If the tree be destroyed together 
with its root,§ it does not spring up afresh. If then mortal 
(man) be cut down by death, from what root shall he spring 
up ? He who has (once) been born, cannot be born (any more). 
Who (then) produces him afterwards again ?”|j 

It is Brahma, who is knowledge and bliss, the highest aim 
of the giver of w^ealth^ (as he is) of that one who abideth (in 
Him) and kiioweth him.* 5. * 

* While his body was being carried for the performance of the funeral rites by 
his disciples to his house. 

t “ Vanaspati/^ lord of the forest, is another name for “ tree.” 

+ This evidently refers to the outer woody layer or alburnum. 

§ Or with its seed. S'. 

11 Here is the end of the narrative. The Biahinans could not answer the ques- 
tion of Y^jnavalkya with reference to the last cause of the world, and thereby the 
superiority of his knowledge was established. In the next sentence the answer is 
given by the S'ruti itself. S'. 

Of him who performs ceremonies, of the -sacrificer. S'. 

* Of him, who no longer practising rites kno\^s Brahma in his true nature. S'. 

2 E 2 
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FOURTH CHAPTER. 

Fh^st Brdhmana. 

Janaka,* the king of the Videhas, sat (ou his throne). 
Then came Yajnavalkya. He said, — Why hast thou come, 
O Yajnavalkya? Is it seeking cattle, or subtile (questions) 

Even both, O king of kings,^^ said he. 1. 

Let us hear, what any has taught thee.’^ “Jitva, the 
son of S'ilina taught me, speech is Brahma/^ As one having 
an excellent mother, father and teacher, the sou of S'ilina 
taught, speech is Bra lima — f or of what use is a person who 
cannot speak? He, no doubt, taught thee his (Brahmans) 
place and site.’^t He did not teach me that Brahma is only 
one-footed, $ O king of kings.^^ ^‘Then, O Yajnavalkya, do 

* The connexion of the two next Biahmanis with the preceding chapter is thus 
explained by S'ankara,— It has been stated, that tl»e eight Purushas (Vid. 3, 9, 10 
— 17), are separated from each other, and again united in the heart ; that this again 
separates into five according to the division of the quarters (1. c. 18 — 24) ; again, 
that they, the heart and the body, iu their mutual dependence are one, in the 
Sutra or the soul of the world, Samana by name, whose nature is present in 
the five vital airs (e. 1. 26) ; and lastly, that the Pmusha of the Upauishad sur- 
passes the soul of the world or the Sutra and is to be defined by negations, and at 
the same time (positively) as the present Brahma, and the substantial cause of all in 
the words ** Knowledge and bliss, etc/' (e. 1. 28.) In the next two Brabmanas 
it will be explained, in what manner this Brahma may again be comprehended by 
the deitie*of speech, etc. Ananda Giri expresses the connexion biiefly thus, — In 
the former chapter the natute of Brahma, as existence, knowledge and bliss, has 
been defined after the manner of a wrangling dispute, in the present it is explained 
in a formal argument. 

t According to S', place (ayatana) means body, and site (Pratishtha) the con- 
tinual existence in the past, present and future times, where body seems to denote 
the transient, and site the permanent nature of Brahma with regard to time, 

X This passage is rather obscure and admits of several explanations. The literal 
translation may bi||wo-fold. First, ** he did not tell me so. This Brahma is one- 
footed, O king of kings.^' And the apparent meaning is, Thou hast determined 
Brahma by two attributes, as having place and site. But this is not correct ; for, 
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thou give us the explanation.^^ Verily, speech* is the place, 
the ether, the site, the knowledge ! In this viewf let one medi- 
tate on him (Brahma)/’ What knowledge, J O Yajnavalkya?” 
He said, — Verily, speech, O king of kings. By speech, O king 
of kings, a friend is made known ; (so are made known) the Big 
Veda,theYajur Veda,theSan[ia Veda, the Atharvans andAngiras 
the narratives, the doctrines of creation, the science, the Upani- 
shads, the memorial verses, the aphorisms, the explanation of 
tenets, the explanation of Mantras, § the fruits of sacrifices, of 
offerings, of bestowing food, of bestowing drink, this world and 
the other world and all beings. By speech, O king of kings, is 
Brahma known ; speech, O king of kings, is the supreme 
Brahma. Speech does not desert him who with this knowledge 
meditates on that (Brahma), all beings approach him^jj having 
become a ^od, verily he goes to the gods 1” I will give thee 
a thousand cows, big as elephants,” sjvid Janaka, the king of 
the Videhas. Y'ajnavalkya said, — ^‘My father admonished me 
— where one does not instruct, one should not take (gifts).” 2. 

being single in all respects, Brahma can have only one attribute. This explanation, 
however, does not agree with the next passage, where speech, representing Brahma, 
has four attributes, vi/. place, ether, site, and knowledge ; unless the last attribute 
(knowledge) be considered as the true one which defines the nature of Brahma. 
Or secondly, — ** lie did not tell me, that this (Biahma) is only one-footed,'^ — as 
thou supposest it to be, but rather four-footed. S'ankaru ado^its neither of these 
interpretations, but explains the passage as follows, — “The other, (Yajnavalkya) 
said, — “ He did not tell me (so) “ The other (the king) said, — “ If this is the 
case, then is Brahma one-footed," ** (The idea of) Brahma is without effect, if 
he be meditated upon as having only three feet, 0 king of kings,'* “ ff so, then 
explain the matter to me according to thy knowledge, O Yajnavalkya." S.'s ex- 
planation agrees in sense, although not in detail, with the second version, above 
given," 

* Speech, the speech of Brahma, represented by the deity of speech. S'. 

•f By this knowledge, being the fouith foot of tlie Brahma of the Upanishad. S'. 

:|: This question means, is it knowledge itself, or the cause of knowledge ? Is it 
distinguished from Brahma, as his place and foundation are, or is it not distinguish- 
ed from him ? And the answer implies, that it is not distHOgulll^ed. S'. 

§ Vid. p. 179, where the above terms have been explained. 

II With offerings and presents. 
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Let US hear, what another has taught thee/^ '^Udanka, 
the son of S'ulbasa, told me, life is Brahma/’ As one having 
an excellent mother, father and teacher, the son of S'ulbasa 
taught, life is Brahma ; for of what use is a person who has no 
life ? He, no doubt, taught thee his place and site/’ “ He 
did not teach me that Brahma is only one-footed, O king 
of kings/’ ^^Then, O Yajnavalkya, give us tjie explanation/’ 
Life is even the place, the ether, the site, that which is dear 
to us! In this view let one meditate on him.” What dear 
object, O Yajnavalkya?” He said, — ^'Verily life is the dear 
object, O king of kings. For love of life, O king of kings, 
one desires what is not desirable, seizes on what is not to be 
seized ; for the desire of life, O king of kings, arises dread of 
being killed* wherever one goes. Life, O king of kings, is the 
supreme Brahma. Him who that knowing meditates on that 
(Brahma), does life not desert, him all beings approach ; hav- 
ing become a god, he even goes to the gods !” I will give 
thee a thousand cows, big as elephants,” said Janaka, the 
king of the Videhas. Yajnavalkya said, — My father ad- 
monished me — where one does not instruct, one should not 
take (gifts)/’ 3. 

‘^Let us hear, what another has taught thee.” ^^Barkku, 
the son of Vrishna, taught me, the eye is Brahma.” As 
one having an excellent mother, father and teacher, the sou 
of Vrishna taught, the eye is Brahma; for of what use is 
one who does not see? He, no doubt, taught thee his 
place and site.” He did not teach me that Brahma is 
only one-footed, O king of kings.” ^^Then, O Yajnavalkya, 
give us the explanation.” Verily the eye is the place, the 
ether, the site, the truth! In this view let one meditate on 
him.” Which truth, O Yajnavalkya?” He said, — ^^The eye, 
O king of kings. When one who sees with the eye, is asked, 
O king of kir^s, hast thou seen? (Should) he answer, I 
have seen, then that (which he has seen) is truth. The eye, 
♦ From robbers, etc. 
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O king of kings, is the supreme Brahma. The eye not deserts 
him who with this knowledge meditates on that (Brahma) ; all 
beings approach him ; having become a god, verily he goes 
to the gods.” will give thee a thousand cows, big as 
elephants,” said Janaka, the king of the Videhas. Yajnavalkya 
said,#-^' My father admonished me — where one does not in- 
struct,, one should not take (gifts).” 4. 

‘‘Let us hear, what another has taught thee.” “ Garda- 
bhivipita, of the family of Bharadvaja, taught me, the ear is 
Brahma.”* “ As one having an excellent mother, father and 
teacher, Bharadvaja taught, the ear is Brahma; for of what 
use is he who does not hear? He, no doubt, taught thee 
his place and site.” “He did not teach me that Brahma is 
only one-footed, O king of kings.” “ Then, O Yajnavalkya, 
give us the explanation.” “Verily the ear is the place, the 
ether, the site, the infinite ! In this view let one meditate on 
him.” “What infinite, O YajnavalkJ^a?” He said, — “Verily 
the quarters are infinite, O king of kings. Therefore, O king 
of kings, none comes to the end of any quarter wliichsoever; 
for the quarters are infinite. The quarters, O king of kings, are 
the ear ; the ear, O king of kings, is the supreme Brahma. The 
ear not deserts him, who with this knowledge meditates on 
that (Brahma), all beings approach him; having become a god, 
verily he goes to the gods.” “ I will give thee a thousand 
cows, big as elephants,” said Janaka, the king of the Videhas. 
Yajnavalkya said, — “My father admonished me — where one 
does not instruct, one should not take (gifts).” 5. 

“ Let us hear, what another has taught thee.^^ “ Satyakama 
the son of Jabala, taught me, the mind is Brahma.” “As one 
having an excellent mother, father and teacher, the son of 
Jabala taught, the mind is Brahma ; for of what use is he who 
has no mind? He, mo doubt, taught thee his place and site.” 
“ He did not teach me that Brahma is only one-footed, O king 

* And thus the eye differs from the other senses, for instance from the evi- 
dence of words where doubt may arise. 
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of kings.” ^^Then, O Yajnavalkya, give us the explanation.” 
*^The mind is the place, the ether, the site, happiness ! By this 
let one meditate on him.” Which bliss, O Yajnavalkya ?” 
He said, — Verily the mind, O king of kings. By the mind, 
O king of kings, one has a desire after a wife ; through her a 
son similar (to one-self) is born; he (the son) is bliss. •The 
mind, O king of kings, is the supreme Bra|ima. Mind not 
deserts him, who with this knowledge, meditates on that (Brah- 
ma), all beings approach him ; having become a god, verily he 
goes to the gods.” I will give thee a thousand cows, big 
as elephants,’^ said Janaka, the king of the Videhas. Yajna- 
valkya said, — ^^My father admonished me — where one does 
not instruct, one should not take (gifts). 6. 

^^Let us hear, what another has taught thee.” Vidagdha, 
of the family of S akalya, taught me, the heart is Brahma.” 
^^As one, having an excellent mother, father and teacher 
S'akalya taught, the heart is Brahma ; for of what use is he 
who has no heart. He, no doubt, taught thee his place and 
site.” He did not teach me that Brahma is (only) one- 
footed, O king of kings.” ^^Then, O Yajnavalkya, give us 
the explanation.” Verily the heart is the place, the ether, 
the site, the locality!” ‘MVhich locality, O Yajnavalkya?” 
He said, — The heart, O king of kings, is the place of all 
beings; the heart, O king of kings, is the site of all beings; 
in the heart, O king of kings, are all the beings sited. The 
heart, O king of kings, is the supreme Brahma. Heart not 
deserts him Avho with this knowledge meditates on that (Brah- 
ma), all beings approach him ; having become a god, verily 
he goes to the gods.” I will give thee a thousand cows, big 
as elephants,” said Janaka, the king of the Videhas. Yajna- 
valkya said, — ^^My father admonished me — where one does 
not instruct, one should not take (gifts).” 7. 
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Second Brdhmana,^ 

Jauaka^ the king of the Videhas, (rising) from (his) throne, 
approached (Yajnavalkya) with humility saying,— I bow to 
thee, O Yajnavalkya, do thou instruct me.” He said^ — As one 
who is going to travel a great distance, takes a chariot or a boat, 
so art thou prepared in mind (for the knowledge of Brahma) by 
those Upanisliadayt^thus art thou venerable, wealthy ; thus hast 
thou read the Vedas, and art instructed in .the Upanishads.J 
(I now ask thee), when liberated from this (body), where art 
thou to go ?” I know not, O Venerable, where I am to go.” 

Then I will tell thee, where thou art to go.” Say, O Vener- 
able.” 1. 

Indha§ is verily the name of that Purusha who dwells in 
the right eye. Him whose true name is Indha, they call In- 
dra, by an, indirect name; for the gods like indirect names, 
and dislike to be named directly. 1| 2. 

Again, that which in the shape of a Purusha dwells in the 
left eye, is his wife, the VirSt.^ The union of them* is the 

^ In the antecedent Brahmana have been mentioned some modes of meditation as 
conducive towards the knowledge of Brahma ; the present Brahmana is to set forth 
the states of waking, etc. as means of attaining the knowledge of Brahma. K. G. 

t The term Upanishads’’ means here of course not the knowledge of Brahma, 
but certain meditations with regard to Brahma which have been explained in the 
antecedent Brahmana. 

:{: But though thou art furnished with ail these appliances, yet thou hast not at- 
tained the highest object of man, unless thou have the knowledge of Brahma. S'. 

§ It is intended to show the fourth (or supreme > Brahma by re-capitulating what 
has been said before with reference to Brahma considered as Vis'wa, (or the soul, 
endowed with a gross body), asTaijasa, (or the soul, endowed with a subtle body) 
and as Prajna (or the soul endowed with a causal body). K, G. 

il Vide a similar passage in the Aitar. U. 1, 3, 14. 

Vais'wanara, although one, is, in the present sentence and in the preceding 
section, represented, as a couple, via. Indra and Indranf, for the purpose of medi- 
tating upon him. A. G. ^That A', is right, is evident from the term Virat, 
another name of Vais'wanara, which refers to both Indra and Indram and points 
out the idea according to which they are to be comprehended as one. 

* The union of Indra and Indrani, which in the state of waking is called VisVa 
(Vais'wanara, Virat), bears in the state of dream the name of Tatjasa. A. G. 

2 p 
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ether within the heart again their food is the red lump within 
the heart ; again their place of retreat is the net-workf within 
the heart; again the road to be travelled J on, is the artery 
which rises upwards from the heart. As a hair a thousand 
times divided thus do its (the body^s) veins, called the good,§ 
become which are located within the heart. Proceeding by 
these (veins) that (food) proceeds. There is, as it were, nourish- 
ment yet more subtile than that. From this corporeal soul (is 
nourished the higher soul).|| 3. 

Its^ eastern quarter are the vital airs that go to the east, 
its southern quarter the vital airs that go to the south, its 
western quarter the vital airs that go to the west, its north- 
ern quarter the vital airs that go to the north, his ascend- 
ing quarter the ascending vital airs, his descending quarter 
the descending vital airs, all quarters all vital airs. This soul 

♦ The union of them (as Taijasa) takes place in the ether of the heart, and the 
heart is here the lump of fiesh on which they subsist. To understand this, it is 
necessary to know the different kinds of food for the different parts of the body. 
Food undergoes a double modification by the process of digestion, a gross 
and a more subtile one. The product of the foimer is cariied off by excre- 
tion. The product of the latter is again modihed by the digestive heat and 
converted into two juices. The one juice of mean subtility, consisting of tlie five 
elements, nourishes the gross body by its change into blood, &n. The other juice 
is very subtile, and constitutes the red lump which, after it has entered the fine 
blood-vessels of the heart, supplies the sustenance of the subtile body of Indra (as 
Taijasa), when united with Indrani in the heart. 

t It is like a net-work from the c untless number of apertures between the 
subtile blood-vessels. S'. 

X The road from the place of w'aking to the place of dream. S'. 

§ Vid, Aitt. U. 1, 3, 14. 

li Or, there is yet (a higher soul) than the one mentioned, whose food (the food 
of the higher soul) is more subtile. The corporeal soul is Vis'wanara, and the 
higher, Taijasa. 

t Taijasa, ^hose abode is in the heart, when supported by subtile life, becomes 
life (Prana), that is to say, the Piana which is called Pr^jna (the soul of imperfect 
knowledge, or the third state of the individual soul, corresponding to the third state 
of the universal soul, which is called IVwara, the Ruler). This refers to him who 
knows, and who from the state of Vais'wanara has gradually obtained the state of 
Taijasa and of life (Prana). S^ 
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which is neither this, nor aught else, which is intangible* — for 
it cannot be laid hold of — , not%to be dissipated — for it cannot 
be dissipated — , without contact — for it cannot come into con- 
tact — , not limited, not subject to pain nor to destruction ; this 
fearlessf (soul), O Janaka, is obtaioed bj thee,^^ thus said Yaj- 
navalkya. Janaka, the king of the Videhas, said, — May that 
fearless (Brahma) become thy own, O Yajnavalkya, which thou, 
O Venerable, hast taught us. I bow to thee ; let this kingdom 
of the Videhas and this myself be thine. J 4. 

Third Brdhmana, 

Yajnavalkya§ went to Janaka, the king of the Videhas. He 
bethought him, I will not say aught. (It happened that for- 
merly), when Janaka, the king of the Videhas, and Yajnavalkya 

*•* One who tljus knows, attains gradually the general soul. When he hasidentihed 
the individual soul with the universal soul, he obtains the fourth Brahma by such 
negations as he is not this, he is not that. S'. Vfd. Br. A. 3, 9, 26. 

t Fearless, because it is beyond any cause of fear, as birth, death, etc. S'. 

t Vid. Chh. U'., 3, 12, 6. and Katha Up. 1, 27-29. 

§ In his introduction to the present Brahmana, showing its connexion with the 
preceding section, S/ recapitulates the principal points of the third chapter. The 
visible and present Brahma is also the supreme Brahma whose nature is know- 
ledge, which is evident from such passages as, “ There is none that sees but he," 
(3, 8, 11). This (Brahma), after he has entered the body, is divided according to the 
functions of speech, etc. In the Madhukanda, in the part relating the conveisation 
of Ajatasattru, Brahma is conceived, by the attributes of dominion and enjoyment 
of life, etc. (2, 4,17), (as something different from life, etc.). Again in the question of 
Ushasta, representing him under the attributes of life, etc. (3, 4), be is compre- 
hended in a general manner by such words as, ** That which breathes by breath, etc. 
(1. c.), and in the full power of his nature by the words, ** He is the beholder of the 
beholding." (If it is now asked why he should enter upon a worldly state, which 
is not his true nature, the answer is), The worldly state of him is the attribute 
of the supreme one (ignorance). As it is an effect of ignorance, if a rope, a 
desert place, a mother-of-pearl shell, the ether, etc. be respectively considered as a 
snake, as water, silver, impure, etc., as this is an effect of ignorance, and not their 
own nature (so is it an effect of ignorance, if a worldly state be aUributed to the 
soul). (Brahma) who is without attribute and unattainable by word (or mind), 
must be defined by negations, as “ He is not this, he is not that, etc , and is 
(affirmatively) comprehended as the visible present soul (3, 5), pervading all, as the 
2 G 2 
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had held converse together about the fire- offering,* that 
Yajnavalkya had given him (permission to ask) a boon. The 
boon he chose was, to question (Yajnavalkya) according 
to his pleasure. He granted that boon to him. The king 
of kings first asked him,t — Yajnavalkya, of what light is 
this Purusha?^^J He said, — the light of the sun, O 

indestructible Brahma (3, 8), as the Inner Ruler (3, 7), as the Purusha of the 
Upanishads (3, 9, 28), as the Brahnota whose nature is knowledge and bliss (4, 1), 
This Brahma is again conceived under the name of Indha (4, 2) as the soul, nourished 
hy subtile food (YaisVanara) ; (again) as the soul of the subtile bod^r (iingatma, 
Taijasa), nourished by food, more subtile than that (of Vais'wanara^. Greater than 
this (or both, Vais'wanara and Taijasa) is the soul of the world, having the attri- 
bute of life. From this again is distinguished by knowledge the soul of the world, 
haTing the attribute of life, by the words, — “ He is not this, be is not thus, as a 
snake, etc. (is distinguished by knowledge) from a rope, etc., and thus the visible and 
present Brahma (the fourth) who is within all, is comprehended, (4, 1). In the 
same manner has Janaka obtained the fearless Brahma by the succinct instruction of 
YajnaTalkya according to the doctrine of the S'ruti. Tliere (4, 2), are the states 
of waking, dream, profound slee^f and of the fourth mentioned for another purpose 
(for the purpose of showing the gradual liberation of the soul from the attachment to 
the world as the effect of those kinds of meditation, A'. G.) viz. Indha (4, 2, 2), 
he, whose nourishment is subtile (4, 2, 3), all life (4, 2, 4) and ** He is not this, he 
is not that,’’ (e. 1.) In the present Brahmana (Brahma) is to be comprehended by 
means of the states of waking, dream, etc. through the operation of profound 
discussion, as the fearless ; the existence of the soul (is to be comprehended) by 
removing any doubt arising from dispute, its nature (is to be comprehended) as 
independent, pure, similar with light, of omnipotent power, as inhnite bliss and as 
being without duality. For this purpose the present Brahmana is commenced. 

* And Yajnavalkya was gratified by the king’s knowledge. 

t i. e. On the present occasion, the introductory episode of the boon and tight 
to put questions being concluded. 

X Puruslia, the being, who consists of the combination of causes and effects, and 
has head, bands, etc. Of what light, means, by what light as cause does man dis> 
charge the busifiess of life. S'. makes here some very good reflections about the 
nature of this light, whether it is external or internal, separated or not separated 
from the body ; but they are rather S'.’s reflections than those of the Upanishad, 
and we will therefore omit them. The progress from one idea to another in the 
Upanishad is very clear, vis. any light which is found in external nature, ia 
incapable of being the cause of the intellectual functions of man, for it ceases to 
act at certain times $ the light by which acts, must therefore he somttbing dis* 
tinct from any of them. 
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king of kings. By the light of the sun (man) sits down, 
walks about, performs his work and returns (home).^^ It 
is even so, O Yajnavalkya/' 2. 

Of what light, O Yajnavalkya, is this Purusha, when the 
sun has set.” The moon is even his light. By the moon- 
light he sits down, walks about, performs his work and returns 
(home) ” '^It is even so, O Yajnavalkya.” 3. 

'^Of what light, O Yajnavaikya, is this Purusha, when the 
sun has set and the moon has set* * * § ” ^^Tlie fire is even his 
light. By the fire-light he sits down, walks about, performs 
his work and returns (home).” ^‘It is even so, O Yajna- 
valkya.” 4. 

“ Of what light, O Yajnavalkya, is this Purusha, when the 
sun has set, the moon has set, and the fire is at rest ?” 

Speech* \s even his light. By the light of speech he sits 
down, walks about, performs his work and returns (home). 
Therefore, O king of kings, at a time,t when one can not 
distinguish his own hand, he resorts there, whence speech pro- 
ceeds.”J It is even so, O Yajnavalkya.” 6. 

Of what light, O Yajnavalkya, is this Purusha, when the 
sun has set, the moon has set, fire is at rest, and speech is at 
rest?” ^‘Soul§ (atma) is even his light. By the light of the soul 
he sits down, walks about, performs his work and returns 
(home).” 6, 


* Speech means here sound, the object of the sense of hearing. When this sense 
is enlightened, reflection is produced in the mind. By the mind effort to obtain 
external things is made ; for by the mind one sees, one hears. S'. 

t When it is dark from clouds, or when every other light has ceased to shine. S'. 

t Where sound rises, be it the neighing of horses or the braying of donkeys, 
etc. Speech serves here only as an illustration and includes the other senses. S'. 

§ Different from the whole of the causes and effects in the body and its parts, 
manifesting the effects and causes, like the sun and other external lights, and not 
manifested by any thing else. It is light which is within, and at the same time 
independent of effects and causes. It is not perceived by the eye or any other 
organs like the sun, but^inferred from its effects. S'. 
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Which soul?^^* ^^That soul which among the organs 
has the nature of knowledge, which abides in the heart, and 
is the Purusha who is light.f He,J being the same§ (with 
the heart), migratesjl to both worlds.lf He, as it were, thinks ; 


♦ Although it has been proved, that the soul has an existence, independent (of 
the gross body), and abides within (the body), yet, seeing that (the sun, etc.) which 
assists (the body in the operation of its functions), is of the same kind (with the 
body), there may proceed the delusion (that the soul which is light may also be of 
the same nature with the body, etc., there being no diiference between the kinds of 
assistance), and from the want of distinction the question may arise, is the soul one 
of the organs, or some thing different from them ? Or in other words, though it 
is proved, that the soul is different from the body, yet all the organs partake of 
the nature of knowledge, and since no distinction is apprehended between the soul 
and the organs, the question of the text is necessary, “ which soul." S'. 

t The whole sentence may be explained, according to S/, in a threefold manner. 

1. The f.rst part contains the question, “Which soul?" and the second the 
answer to it, “The Purusha who among the organs has the nature of knowledge 
and is the light of the heart." 

2. Or “ Which is the soul among the organs that has the nature of knowledge ?" 
The answer in this case is, The Purusha who is light alone, abiding in the heart." 

3. Or ** Which is the soul that among the organs has the natuie of knowledge 
and is the Purusha, who is light alone, abiding in the heart ?" 

S'ankara prefers the first explanation. “ Has the nature of knowledge" means, 
according to him, resembles knowledge or intellect (buddhi), and “ heart" the 
intellect which has its place in the organ of the heart. 

X He, the Purusha. The Purusha who is light alone, who manifests all and is 
not manifested by any thing else, cannot be comprehended in the state of waking, 
since none of the organs is an object of perception, and since from the confusion, 
arising from the united action of so many causes and effects of the senses, the soul 
in its nature as light alone cannot be shown. The Upanishad, therefore, explains it 
by means of the state of dream. S'. 

§ Being the same, or similar. This refers to the “ heart," as is clear from the. 
topic and from the relations which the soul has to the heart (or intellect). As 
light, manifesting red, green, etc. colours, becomes itself red or green, so the 
Purusha, manifesting intellect, manifests thereby the whole body, and by this 
intellect he becomes also like every other thing. S'. 

II The cause of his migration is his similarity with intellect ; on his own accord 
such a migration does not take place. He migrates by leaving his present body 
and entering another and another ia endless succession. S'. 

^ Both worlds, the future and the present world. 
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he; as it were, moves;* for, having become dream, f he quits 
this world, J (he quits) the forms of death. § 7. 

This Purusha,|| when born,1[ when assuming a body, is allied 
to sins ;* when rising upwards, when dying, he lays aside the 
sins.f 8. 

There are even two places of this Purusha, this place, and 
the place of the next world ; the place of dream, J which is 
between them, is the third. Abiding in this middle place, (man) 
sees§ both places, this and the place of the other world. In 
proportion to the endeavour || with which one is (striving to 
obtain) the place of the other world, does he accordingly see 
sin^ or bliss. When he sleeps, (when), putting on a rudiment 


♦ He as it were thinks, that is to say, in reality he does not think or reflect ; 
for reflection <h)es not belong to his nature, S', (and is the eflect of his being con- 
sidered under the attribute of intellect). 

t He becomes all that intellect becomes, and intellect assuming the state of 
dream, the Purusha also assumes it. S'. 

X This world, characterised by the functions practised during waking. S'. 

§ Death means, work, ignorance, etc. ; his forms, causes and effects. S'. 

il As the Purusha in this body, when assuming the state of dream, quits the forms 
of death, and remains in his own light, so when born. ... he is allied to sins. S'. 

When born, when assuming the state of the soul within a body. S'. 

* Sins mean causes and effects, depending upon vice and viitue. S'. 

f He lays them aside, he becomes free from them. As the Purusha, abiding in 
one and the same body, in consequence of his similarity with intellect, by assuming 
and laying aside causes and effects in the form of sin, continually migrates from 
the state of waking to that of dream and vice veisa, so by assuming and laying 
aside those causes and effects, he continually migrates through birth and death to 
this and to the other world, until he is Anally liberated. It is therefore evident, 
that the soul, which has the nature of light, is different from sins, as causes and 
effects, because it is joined to and separated from them. 

t Dream is not a world, but only the union of two worlds, as the place between 
two villages is not a village itself. S'. 

§ How then is it proved, that there is another world, different from the place of 
union, or dream ? The answer is, because the Purusha sees in dream both the 
present and another world. 

II The endeavour being considered as the seed from which the tree of the body rises. 

H Sin, the effect of sin, unhappiness. He sees them in the shape of impres- 
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(only) of this world which consists of all elements,* himself 
prostrating (his body), himself raising a buildingt by force of 
his own splendour and manifestation, he sleeps —then becomes 
this Purusha unmingled light. 9. 

No chariotsj are there, § no horses, nor roads ; then he 
creates chariots, horses and roads. No pleasures are there, no 
joys, nor rejoicings ; then he creates pleasures, joys and rejoic- 
ings. No tanks are there, no lakes, nor rivers ; then he creates 
tanks, lakes and rivers ; for he is the agent. || 10. 

Here apply, these Slokas,^ In dream, prostrating* the body, 
himself dreamless, he develops the modes of dreaming. After 
he has assumed the pure (form), the goldlikef Purusha, the 
one wanderer, proceed sj again to the place (of waking). 11. 

By (the power of) life§ preserving (from death) the inferior 
nest, 11 and roaming outside^ of it, he, the immortal one, the gold- 
like Purusha, the one wanderer, proceeds where his desire 
leads him. 12. 

sions, received in a former world. What is the proof of this ? Because he sees iti 
dream many things, not to be perceived in this birth ; for dream means not a per- 
ception of things seen before, which is called remembrance. Therefore, beside 
the places of waking and dream, there exist those two worlds. S'. 

• Which consists of all elements (sarvavan), admits of a double explanation. 
Sarvam avati, he preserves all, or sarvavan -sarvavan, which contains every thing. 
And this element is again the cause of creation. 

t A dreamlike body. 

X What has been said before that *^he Purusha in dream is life alone, is here 
expressed in another manner. A'. G. 

§ There, in dream, where there are no objects of the senses as in waking. S', 

li He is the agent for the dream-land. S'. 

^ Slokas means here Mantras, (memorial verses). They apply here, that i? to 
say, to the view, that the Purusha is light alone. 

* Annihilating the action. 

t Gold -like, he whose nature is the light of consciousness. S'. 

X As the consequence of bis action. S', 

§ Life in its division into the five vital airs. 

II Nest, the body. 

Although h e Purusha, while yet in the body, sees dreams, yet he is con- 
sidered to be outside, because he has no connexion with it. S'. 
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In his dream passing from high to low,* he, the god, displays 
manifold forms, either playing with women, or laughing, or 
beholding fearful sights. 13. 

His pleasure-groundsf are visible ; but he is visible to none ; 
they say, none comprehends the Pervader. Difficult to be 
cured is the body, when the Purusha attains not that (door of 
the senses). { (Some) say indeed, (his place of Dream) is 
(the same as) his place of waking ; for he sees in sleep the 
same (forms) which he does when awake. This is not so ; (for) 
here the Purusha becomes a self-shining light, I will give 
thee, O Venerable, a thousand (cows). Speak next of libera- 
tion.^^ 14. 

Having§ in the state, where there is perfect bliss, 1| enjoyed 
bliss, wandered about, and seen what is holy and what is 
sinful,^ he proceeds again in a reverse order to the place of his 
birth, to Dream. He is not chained by what he sees* there 

* Becoming, as fancy leads him, a god or a brute creature. S'. 

t Pleasuie grounds in the shape of impressions. S'. 

X I translated thus in accordance with S'.'s explanation. The meaning is, — If 
the Purusha does not return to the waking state through the same door of the 
senses through which he entered into the state of dream, if be re-enters in any 
other manner, then diseases are produced, such as blindness, deafness, etc,, which 
are difficult to cure, 

§ The proposition at the commencement of this Brahmana, that the soul is self- 
shining light, has been proved by the text “There that soul becomes self-shining 
light.” But with regard to the text “ Being dream, he quits this world,” the 
meaning is doubtful ; for it may be said, he may indeed quit the forms of death, 
but not for this reason death himself; for it is evident, that, although separated 
from effect and cause, one may yet experience in dream, joy, terror, etc., there-, 
fore he does not in truth quit death ; for death being work, his effects, joy, terror, 
etc., are visible. And if one of his own nature be bound by death, liberation is 
not obtained by him, as be cannot be liberated frpin his own nature. Therefore, 
we must conclude, death cannot be one’s own nature, and liberation from him is 
possible. To show this, is the object of Yajnavalkya in his answer to the question 
of the king. S^ 

i| That is to say, in the state of profound sleep ; for there none experiences any- 
grief. S'. 

% The effects of them. S'. 

* Because, in dream, he does not actually do what is holy and evil, he is not 

2 a 
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(in dream*) ; for the Purusha is tiutouchedf (thereby).” This 
is so, O Y^jnavalkya, I will give thee, O Venerable, a thousand 
(cows). Speak next of liberation.” 15. 

Having in that dream enjoyed bliss, wandered about, and 
seen what is holy and sinful, he proceeds again in the reverse 
brder to the place of his birth, to the waking state. He is 
not chained by what he sees there jt for the Purusha is un- 
touched}.” This is so, O Yajnavalkya. Speak next of libera- 
tion.” 16. 

Having§ enjoyed bliss, wandered about and seen what is 
holy and sinful, during his waking state, he proceeds again in 
the reverse order to the place of his birth, to dream.” 17. 

As a large fish|| glides between both banks, ^ the right and 
the left one, so glides the Purusha between both boundaries, the 
boundary of dream and the boundary of the waking state. 18. 

As an eagle* or a falcon, roaming in the sky, fatigued, folds 

chained by either ; for good or evil actions and their consequences are not imput- 
ed to the mere spectator of them. Therefore in dream he does not only overcome 
the forms of death, but death himself. He does not act in dream, and is there* 
fote different in nature from death who is work, and therefore he is free from 
him. S'. 

* As is evident from common experience \ for no one is blamed or praised for 
vrhat he does in dream. S.' 

t In dream. 

% Untouched, as being without form. S.' 

§ But how can he be untouched in the waking state, os he does good and evil 
sets and sees their consequences? This Is not the case, says S', for if there is 
an agent, the notion of agency is admissible. It has been declared, that the 
soul is a self-shining light, and that, manifested by its own light as cause and effect, 
it is an agent. Therefore if he be comprehended under the notion of an agent, 
attributes are assigned to the soul which U has not of its own nature, and this is 
done by means of intellect. In this passage the soul is, however, considered, as 
k exists in its own nature, and not as represented by attributes taken from its 
connexion with some thing else. S'. 

(( That the Purusha is not touched by sin, has been shown in the three preceding 
sections ; this is here illustrated by a simile. S'. 

^ 'Without being seized by the current of the stream. S'. 

* It has been further proved before, that the soul is not in itself the cause of toe 
worldly attributes, and that its worldly state is imputed to it through ignorance ; 
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his wings and is drawn* to his nest^ so proceeds that Purusha 
to the boundary, t where, asleep, he desires not any desire, nor 
sees any dream, 19. 

His J vessels, which are called good, are of the fineness of a 
hair, a thousand-fold divided, and filled with white, § blue, 
yellow, green and red juice. Therefore all the objects of 
terror, which a man sees when awake, are, through ignorance, 
fancied by him, (in dream,) when any body seems to kill him, 
seems to subdue him, an elephant seems to put him to flight, 
(or'when) he falls into a pit; again|| when he seems to be 
conscious I am a god, I am king, I am even all this, he has 
attained his highest place. 20. 

this, however, has only been described separately, for the soul in its three states, 
and the identity of the soul has not been shown comprehensively ; to set this forth, 
is the object of the present section . S'. 

* Of his own accord. 

t To his own self, free from every worldly attribute and from the distinctions of 
agent, work or fruit. S'. 

X It is the nature of the Purusha to be free from wpcW^ attributes, which arc 
the effects of ignorance. Here the question arisee^ wMther ignorance belongs 
to his own nature, or is only accidejet^ • If^ be^cidental, liberation from 
it is possible. Further, is there any'evidencf^€f ign^jrance being Accidental, and 
in what manner is ignorance an s^ribute^sf the aon-soul ? present section 

has the object to show the nature of ign^ance. yf / / 

§ Food, when digested, beoomes ^|jue, if jfiere bq/in abidance of tj|i^ aiiy 
humour, yellow by an abundance oi^bile, by an abui^nce of phle^fm, green 

by a deficiency of bile, and" red b|^ an equy mixtutc of all^e hum^eui y4nd in 1fiis 
manner, the vessels also through which jjfbe hqmours fLojjf assaqte same c^ur 
according to the Sus'ruta. A'. G. Ijjf thjjse very finy ves^Sj^ndes the^btile 
body consisting of 17 partei (the five j^gyts of intelle^ tjA fij/ organs o^Action, 
the five \ital airs, intellect and mi^)*' Depen den^^Km thysubtile bd^i^yaieall 
the impressions produced by the bjiy^ in the worldl^dfttribi^dfes of a higher or lower 
state. S'. / 

(I Again.. .1 give here in substance the train of Sankara’s ideas /bn this subject 
Ignorance being subdued and knowledge prevailing, what is the object of knowledge 
and what its character? The highest place, the highest state soul, is, 
when it exists as the soul of all, in its own inherent nature. On the other hand, 
if the soul be considered as different ■ from the soul of all, however little the 
difference may be, the state of ignorcaice is the consequence. The result of igno- 
the lower worlds down to the state of inanimate matter, where the na- 
2 Q 2 
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This is his (true) nature^ which is free from desire, sin* and 
fear.t As in the embrace of a beloved wife one is unconsci- 
ous of aught^ from without or within ; so, embraced by the all- 
knowin^J soul, this Purusha is unconscious of all, without 
or within. This is his (true) nature, when all desires are 
satisfied,! where the (only) desire is for the soul, where there 
is no desire, where there is no grief. 21. 

Then II the father is no father, the mother no mother, 
the worlds no worlds, the gods no gods, the Vedas no Vedas. 
Then the thief^ is no thief, the murderer of a Brahman* 

tuve of the soul is not comprehended. Beyond the worlds which are the objects of 
worldly action, the state of the universal soul, which is alUpervading, and which 
is without an Other and without an Out^ is his highest state. Therefore, igno> 
ranee being subdued, and knowledge having attained its perfection, the state of the 
universal soul, liberation occurs. In the same manner ignorance prevaiTing and 
knowledge having disappeared, the effect is described in the passage, ** When any 
body seems to kill him.” The respective effects then of knowledge and igno- 
rance are the state of the universal soul and that of the individual soul. From 
pure knowledge the state of the universal soul proceeds, from ignorance, a state 
which is not universal. Therefore the state of ignorance consists in this, that the 
universal existing soul is conceived under the notion of the soul which is not uni- 
versal, and that some thing, different from the soul, and which does not exist, 
is substituted for the soul. The nature of ignorance has been explained together 
with its effects, and the effect of knowledge, the state of the universal soul, has been 
shown to be opposite to ignorance. We therefore must conclude, that ignor- 
ance is not an attribute of the soul, and that liberation from it is possible. 

* Sin means here, both sin and virtue* 

t Though the state, where no fear exists, has been already referred to at the 
close of the last Brahmana (p. 219), yet it has been there only enunciated, while 
it is here established by discussion. S'. 

X All-knowing, Piajua, the supreme soul according to its own nature. 

§ Knowledge, its object, and the agent who knows, nqt existing, there can be 
no manifestation of a special knowledge, as a desire. S'. 

{| Then, when the Purusha has obtained the form, free from ignorance, from 
desire and from work, of which state profound sleep is the type. And this change 
takes place, because the notions of a father, mother, etc., express a relation, estab- 
lished by work, which relation of course ceases when work has ceased. S'. 

f Thief means here, according to S'., one who steals the gold of a Brahman, as 
indicated by its connexion with Bhrunaha. 

* Bhrunaha means literally the murderer of an embryo ; 1 have translated it in 
accordance with S.'s and A'. G.'s explanation. 
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no murderer of a Brdhman, the Chandala* * * § no Chanddla, the 
Paulkasa no Paulkasa,t the religious mendicant (Sramana) no 
religious mendicant, the ascetic no ascetic; he is unconnected 
with aught that is holy, he is unconnected with sin ; for he is 
then beyond every grief of the heart .J 

It is not true, that, being thus, (in profound sleep,) seeing, § 
he sees not ; he does see ; for there is no loss of sight to the 
see-er, since it is indestructible ;jf and there is no second,^ 
no other, separated from him which could see. 23. 

It is not true, that, being thus, smelling, he smells not ; he 
does smell; for there is no loss of smell to the smeller, since 
it is indestructible; and there is no second, no other, se- 
parated from him which could smell. 24. 

It is not true, that, being thus, tasting, he tastes not ; he 
does “taste ; for there is no loss of taste to the taster, since it is 
indestructible ; there is no second, no other, separajted from 
him which could taste. 25. • 

It is not true, that, being thus, speaking, he speaks not ; he 
does speak ; for there is no loss of speech to the speaker, since 
it is indestructible ; and there is no second, no other, separated 
from him which could speak. 26. 

It is not true, that, being thus, hearing, he hears not ; he does 

• Chandala, the son of a Brahman woman by a S'udra. S', 

t Paulkasa, the son of a Kshattriya woman by a S'udra. 

X Intellect, abiding in the heart. 

§ But is it no contradiction, that the soul whose nature is perfect knowledge, 
should not know ? It is not, from the reason assigned in the text. S'. 

li But here the following inference seems to apply, seeing is an action, as it is 
performed by the agent who sees, and every action is transient. However, the 
inference is not applicable ; because the seeing is only seeing, and includes no agent. 
It is the nature of the soul to manifest, and this not through the intercession of an 
agent, as there is nothing else but the soul. S^ 

^ It has been declared, that what is known in waking or in dream, is a second, 
and does not (really) exist, and that no difference is known in profound sleep. If 
this latter state be the nature of the soul, from what proceeds the difference, and if 
its nature is to know the difference, why does it not know this difference (in pro- 
found sleep) ? S'. 
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hear j for there is no loss of hearing to the hearer^ since it is 
indestructible ; and there is no second, no other, separated 
from him which could hear, 27. 

It is not true, that, being thus, minding, he minds not ; he 
does mind ; for there is no loss of minding to the minder, since 
it is indestructible ; and thex*e is no second, no other, separat- 
ed from him that could mind. 28. 

It is not true, that, being thus, touching, he touches not ; 
he does touch ; for there is no loss of touching to the toucher, 
since it is indestructible ; and there is no second, no other, 
separated from him that could touch. 29. 

It is not true, that, being thus, knowing, he knows not ; he 
does know ; for there is no loss of knowing to the knower, since 
it is indestructible / and there is no second, no other, separated 
from him that could know. 30. 

Whertver some other thing, as it were, exists, there let ano- 
ther see another thing, abother smell another thing, another 
taste another thing, another speak another thing, another 
hear another thing, another mind anotlier thing, another touch 
another thing, another know another thing. 31. 

Like water (purified), the one see-er without duality, is the 
Brahma world,* O king of kings thus Yajnavalkya instructed 
him. This is his highest aim, his highest wealth, his highest 
world, his highest happiness. Of this happiness, all other 
beings enjoy only a part. 32. 

(The bliss of one)t who among men is perfect in limb, 
wealthy, a sovereign lord of others, and who has the fulness of all 
human enjoyments, is the highest bliss of men. Further a hun- 
dredfold the bliss of men is one bliss of the forefathers who 
have overcome the worlds.J Further a hundredfold the bliss 

♦ The Brahma world, the highest world. And this is the state of the soul in 
profound sleep. S'. 

t Vide Taitt. Up., 2, 8, which corresponds almost literally with this whole 
section. 

X Those who by such ceremonies as the Sraddha have obtained the world of the 
forefathers. 
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of the forefathers who have overcome the worlds, is one bliss 
of the world of the Gandharvas* Further a hundredfold the 
bliss of the world of the Gandharvas is one bliss of the ritual 
gods* who gain their divinity by rites. Further a hundredfold 
the bliss of the ritual gods is one bliss of those who are gods 
by birth, and of him who knows the Vedas, and is free fromi 
sin and desire. Further a hundredfold the bliss of those who 
are gods by birth is one bliss of the world of Prajapatif and 
of him who knows the Vedas, and is free from sin and desire.J 
Further a hundredfold the bliss of the world of Prajapati, is 
one bliss of the world of Brahma§ and of him who knows the 
Vedas and is free from sin and desire. || Further the highest 
bliss^ is even the world of Brahma,* O king of kings thus 
said Yajnavalkya. (He said), — I will give thee, O Venerable, 
a thousand, cows. Speak next of liberation/^ Then Yajna- 
valkya was afraid, that the wary king should drive him from 
all his last positions.f 33. 

Having enjoyed bliss, f wandered about and seen what is 


♦ The ritual gods are such as have gained their divinity by the performance of 
Vedaic rites, as the fire-offering, etc. S'. 

t Of Prajapati m the body of the Virat. S'. 

X And who at the same time knows this, that is to say, who has meditated on 
the soul in its form as Virat. S.' 

§ Op Hiranyagarbha. S', 

il And who has also meditated on the nature of Hiranyagarbha. S'. 

^ All the happiness up to that of the world of Brahma^ compared with this hap- 
piness is like a drop of water, compared with the sea. And this state is gained by 
him who comprehends himself as the one identical Brahma. S'. 

* For tlie sake of coniparison, 1 give here the scale of the degrees of happiness in 
the Tailt. Up., — Man, Gandharvas, Divine Gandharvas, ForefaUaers, Ritual Gods, 
Gods by birth, Indi a, Brihaspati, Prajapati and Brabma. 

t From the solutions of the questions which he had given. He was not 
afraid, because he was deficient in knowledge, but he was afraid that the king who 
by the acuteness of his understanding always observed some point not yet wholly 
defined, should, under the pretence of Yajnavalkya's promise to answer any question 
of the king, allure him to communicate to him all his knowledge. S . 

i The antecedent exposition (vis. of the waking state, of dream, and profound 
sleep) serves only as an illustration (of the soul in Jits bondage and liberation). 
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holy and sinful during his dream^ he proceeds again in the 
reverse order to the place of his birth, the waking state. 34. 

As* a well laden cartf moves on noisily, so the embodied 
soul, directed by the omniscient soul,J at the time, when 
breathing its last. 35. 

f When it gains its subtle state §, when it obtains its subtle 
state by old age or disease, then, as the fruit of the mangoe 
tree, or of the glomerate fig tree, or of the holy fig tree becomes 
free from its bond,|| becomes free this Purusha from those 
members^ and proceeds again* in the reverse orderf to its birth- 
place for (the obtaining of) a body. 36. 

As4 on the approach of the king, men of violent deeds, § 
(and) such as are addicted to every crime, charioteers and 
governors of villages stand prepared with food and drink and 


The following sections undertake <,to describe liberation and bondage themselves, 
bondage being like the state of dream and waking, and liberation like profound 
sleep. The present sectiou (34) seems to be an episode to recapitulate what has 
been said before about the nature of dream. 

* Hence to the end of this Brahmana and the commencement of the next the 
worldly state of the soul is described. To explain the first proposition that the 
soul proceeds from the body, of which it is presently possessed, to another body in 
the same manner as it proceeds from dream to the state of waking, an illustration 
is given. S'. 

t Directed by the driver. S'. 

Z The supreme soul, which is self-shining light in its own nature. S'. 

§ At what time does tlie soul attain this state, by what cause, in what manner, 
and for what end ? The answer is given as follows. The time is, when man 
assumes the subtile body, the cause of it is either old age or disease, the manner is 
illustrated by a number of similes to show the various ways in which the event may 
happen, and the end is the assuming of another body. 

li This Purusha who abides in th^subtiie body. S^. 

% From the eye and the other members of the body which he does not preserve 
as before in profound sleep (vid, p. 224 (12).) by the agency of life. S'. 

* As before, when quitting one body and assuming another. S'. 

t In the order opposite to that of bis entrance into the body. S'. 

X But how can the Purusha build another body, himself having no power, in 
absence of any assistants ? The present section gives the answer. S'. 

§ Ugra either means people of a particular tribe or men of violent deeds. S . 
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palaces^ (aaying), he comes, he approaches, so on (the approach 
of) the conscious one* all beingst stand prepared, (saying), 
this Brahma comes, this Brahma approaches. 37. 

As, when the king is desirous of coming, men of violent 
deeds, (and) such as are addicted to every crime, charioteers 
and governors of villages go to meet him, so at the time of 
death all the organsj go to meet the soul, when breathing its 
last. 38. 


Fourth Brdhmana* 

When the soul,* § after having come to a state, where it has 
no strength J[as it were),t comes to a state of unconsciousness, 
as it were,J then the organs go to meet it. Having wholly 
seized those organs which are throughout resplendent with 
light§, the soul enters the heart.)! When the Purusha dwel- 
ling in the eye,l; altogether returns, then (the soul) is uncon- 
scious of colour. 1. 

* Evam yid, be who knows the fruit denved from work, the worldly soul. S'. 

t All beings, such as Aditya, upon whom the existence of body depends, and 
who render assistance to the organs for the performance of their work. S'. 

i Speech and the rest. S'. 

* It has been declared, that the Purusha is liberated from his bodily members ; 
at what time and in what manner this liberation takes places, is now more fully to 
be described|g^ S'. 

t No ; the want of strength of the body is here transferred to the soul, 

although in It cannot be attributed to it. S'. 

t No consciousness, no power of reflection, as reflection also is the effect of the 
act of transferring ; for to the soul neither reflection nor its absence can be 
ascribed ; this sense is indicated in the text by the term as it were ** S'. 

§ They are resplendent by their power of manifestation. S'. 

II The heart, the ether of the heart. S'. 

% The Purusha, dwaliing in the eye, is a part of A'ditya (the deity of the sun), 
who for the benefit of the soul in its worldly functions remains in the eye as long 
as life lasts. After death be quits his ofiice, and is reunited with A'ditya, S'. 

2 U 



2^ m Jtm^aka UpmisJiMd. 

, He:i8;Oti0;^ li^ does not see^ as it is said. He is one; he 
does not smelly as it is said. He is one ; be does not taste^ as 
it is said. He is one; he does not speak^ as it is said. He is 
one; he do^ not hear, as it is said. He is one; he does 
not mind, as it is said. He is one ; he does not touch, as 
it is said. He is one ; he does not know, as it is said. The 
entrance to the heart becomes luminous ;t through this, when 
thus illuminated, the soulj departs§ either from the eye, or 
from the head, or from other parts of the body. When 
it departs, life departs after it ; when life departs, all the 
organs depart after it. It is endowed with knowledge ;|| 
endowed with knowledge it departs. Knowledge^f and 
work and the knowledge of (its) former (life) pervade it 
irholly. 2. 

As a leech when arrived at the top of a blade of grass, in order 
to gain another place of support, contracts itself; so the soul, in 
order to gain another place of support, contracts itself, after 
having thrown off this body and obtained (that state of) know- 
ledge.* 8, 

' As a goldsmith, taking a piece of gold, forms another shape, 
which is more new and agreeable, so throwing off this body 
and obtaining (that state of) knowledge, the soul forms a 
shape, which is more new and agreeable, either suited to the 

* With all hl$ organa ; or they become one with the subtile soul. 

f Becomes luminous, as in dream, by the light of the soul. S'. 

X The soul, characterised by knowledge, and placed in the subtile body. S'. 

% From the eye, in order to obtain the world of Aditya, from the head, to obtain 
that of Brahma, and so with regaid to the other parts of the hQdp> according to 
nan’s good or evil actions. S'. 

11 Endowed with knowledge, viz. with such knowledge as it has in dream, which 
is a knowledge of impressions referring to their respective objects. And this 
knowledge is the effect of actions, not of the sonl. S'. 

% Knowledge, which is enjoined, such as refers to the soul, which is prohibited, 
such as looking at a naked woman, which is not enjoii^ and not prohibited, 
knowledge of indifferent objects. The same classification applies to work. A, G. 

* Which is founded upon impressive as in a dream* 
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world of the forefathers, or of the Gandharvas, or of the gods, ? 
or of Prajapati, or of Brahma, or of the other beings. 4. 

This soul,* — which is Brahma, f which resembles knowledge, 
mind, life,§ eye,]| ear, earth,^ water, air, ether, light, not 
light,* desire, not desire, t wrath, not wrath, virtue, not vir- 
tue, J which resembles all, which is this, which is not this,-— 
becomes as are its works, ^ and conduct. He whose works 
are good becomes good ; he whose works are evil becomes evil. 
By holy works one becomes holy, by evil works, evil. Like- 
wise (others) say,[| this Purusha has the nature of desire. As 
his desire, so is his resolve, as his resolve, so is his work, as 
his work, so is his reward.^f 5. 

Here applies this memorial verse, — He who is attached* (to 
worldly objects), obtains by means of work the object to which] 
his mind as *the cause is attached. Having arrived at the last! 
(effect) of the work which he here performs, he comes from\ 
this world again to this world in consequence of (his) work. 
Thus he who desires (wanders from world to world). But 
the organs of him who does not desire, f who has no desires, 

• Tbe soul, which proceeds from one bodily state to another. S', 

t Brahma in his true nature. 

t Intellect. § The five vital functions. 

|{ By the perception of colour, and thus it resembles the other organs by the 
perception of their objects. 

^ By the assuming of an earthly body. S'. 

* Light, by assuming the body of a god, not light, by assuming the body of a 
brute, etc. S'. 

t When discovering, that a desire is wrong. S'. 

Through desire and wrath, etc. man becomes vicious or virtuous, no action being 
possible without previous desire ; by the performance of good or bad actions he be- 
comes all, as the world in its manifestal state is the effect of virtue and vice. S'. 

§ Works which are expressly enjoined or prohibited, conduct which is not ex- 
pressly enjoined, or prohibited. 

{| It is true, that vice and virtue are the causes of worldly existence, provided 
they are preceded by desire, etc. S'. 

^ Therefore is desire the root of the whole world. S'. 

^ Has a desire to obtain any object. 

t For he who does not desire, does not act. S'. 

2 n 2 
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who is beyond desires^ whose desires are satisfied, whose desire 
is the sool, do not depart (from the body).* Being even 
Brahmaf^ he obtains Brahma.:[: 6. 

Here applies this memorial verse, — When all desires, 
dwelling in the heart,§ have been quitted, then the mortal 
becomes immortal ;[| (then) he enjoys here^ Brahma/^ As 
the slough of a snake as (something) dead is abandoned on 
ah ant-hill, so is this body (by the soul). Then this uncor- 
poreal, immortal life* is even Brahma, even light.^^t will 
give thee, O Venerable, a thousand (eows),^^ said Janaka, the 
king of the Videhas. 7. 

Here apply these memorial verses, | — The narrow, § wide- 
extended, H ancient^ road is touched by me, fully obtained by 
me. On this (road) proceed* also the (other) sages who know 
Brahma, to heaven, t to (their) place, when liberated from this 
body. 8. 

Here (is this dissent). J (Some) call it white, some blue. 


* There being no cause for it. S^ 

t In this world, although yet remaining in the body. 

X After bis death. 

§ In intellect. 

li The desires which refer to what is not the soul, characterised by ignorance, 
are death ; by separation from death, immortality ensues. 

^ In this body. S'. 

* Life means here Brahma, the supreme soul. 

t The self. shining light of the soul, by which the world is manifested. 

t The following Slokas are intended to explain more fully the view, obtained in 
the Mantra Brahmana, that liberation ensues for him whose only object of desire is 
the soul and who has the knowledge of Brahma. S'. 

§ Narrow from the difficulty in discovering it. S'. 

II Instead of vitata (wide extended) another reading, mentioned by S'., is vitara 
(which causes man to turn from the common road to Brahma). 

f Because it is taught by the eternal S'ruti, S'. 

* Proceed to obtain liberation, the effect resulting from the knowledge of Brah^. 
ma. S'. 

t Heaven means here the snpreme Brahma. 

X Among those who are desirous of liberation. S'. 
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some yellow, or green, or red.* That road is fully penetrated^ 
by Brahma. On this (road) proceeds he who knows Brahma, 
who has been a doer of good,t whose nature is like light. 9* , 

Those who worship ignorance, J enter into gloomy darkness ;§ 
into still greater darkness those who are devoted to know- 
ledge. H 10. 

To the so-named blissless^f worlds, covered with gloomy 
darkness, go all the people, when departing (from this world), 
who are ignorant, unintelligent.* 11. 

If one kaowsf the soulj so as to comprehend it as his own 
self, then for what desire or for whose wish should he suffer 
the ills of the body ? 12. 

He whose soul, penetrated (and) illumined (by the supreme 
Brahma), has entered this (body) which abounds with doubts 
and perpleifcities, is the creator of the universe ; for he is the 
lord of allj he is the place of it; he is even the place.§ 13. 

* They consider the road either to be those vessels, like the Snshumna, which 
from the juice they contain (vid. p. 227 and Chh. U. 8, 6, 1) are white, etc., or 
to be the same with the path that leads to A'ditya. But Brahma is different from 
any of those colours, the road which leads to him, bears no relation to the world ; 
those therefore, who proceed by any particular road, as by the eye, the bead, or any 
other part of the body, gain the world of Brahma, etc., but not liberation which 
is only gained by knowledge of Brahma. S\ 

f *Who has been a doer of good, thus I translated in accordance with S'.’s cor- 
rect remark, that he has been so in a former time, before he attained perfect know- 
ledge, as ou its attainment, every desire has ceased to exist. 

X Those who worship any object different from the object of knowledge, that is 
to say, all those who are engaged in action. 

§ Darkness means any place where the nature of the soul is unknown. S'. 

II Knowledge, which has reference to the objects of ignorance, even the know- 
ledge of the three Vedas as they are intended for the performance of work. S*. 
Vid. Vdj. S. U. 9, (B. I. vol. 15, p. 73 note), where the same Sloka occurs, 

^ This passage is similar to that in Vaj. S., 3, where instead of blissless'' the 
term ** godless'' occurs. 

* Who are incapable of comprehending the soul. S'. 

f To extol the knowledge of the soul, the text declares, that be who has thi« 
knowledge is exempt from bodily ills. A'. G. 

t The supreme soul as his own self. 

§ One soul of all. S'. 
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Being here* we know perhaps, (Brahma) ; if we do not 
know him, if there be ignorance (of him), then great calamityt 
(ensnes). Those who know him become immortal; again (all) 
others undergo even unhappiness. 14. 

When a person beholds (his own) soul as god, as the true 
Ruler of what was and what is to be, then he does not wish 
to conceal (his self) from him.J 15. 

Adore him, ye gods, after whom§ the year by rolling 
days is completed, the light of lights, as the immortal 
life. 16. 

I, the wise, immortal, comprehend as the immortal Brahma 
the soul upon which the five (kinds of) beings || and the etlier^ 
are founded. 17. 

Those who know him as the life of life, the eye of the eye, 
the ear of the ear,* (and) the mind of the mind, have compre- 
hended the old, before existing Brahma. 18. 

By the mind is he to be seen ;t in him there is no varie- 
ty. Whoever sees variety in him, proceeds from death to 
death. J 19. 

In one manner (only)§ is to be seen (the being) which can- 


* That one who knows Brahma has obtained the highest object of life, is not 
anljr proved by the S'ruti, but also by his own experience. A'. G. 

t Calamity, by being subject to endless transmigrations from one body to another. 
S^. Vid. a similar passage in K^na U. 2, 5. 

$ From the Ruler ; for all persons who perceive themselves different from him 
wish to conceal themselves from God. S'. 

§ The Ruler, Vid. Kath. U. 6, 3 and Taitt. U. 2, 8. 

{] Viz. the Gandharvas, the fore-fathers, the gods, the Asuras and the Rakshashas, 
or the five castes, including the Nishddas. S'. 

^ The ether upon which every thing is woven and rewoven. S'. Vid. p. 203. 

* For by themselves, without the light of Brahma, are all these organs inanimate 
like a tree or a clod of earth, S'* Vid. a similar passage in K^na. U, 1, 2. Katha 
U. 6, 2, and Taitt* U. 2, 8. 

t Katha TJ. 4, 11. S'wet. 4, 17. 

t Vid. a similar passage in Katha U* 4, 10 and 11. 

§ That is to say, in an uniform manner, without any distinction. 
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not be proved,* whicb is eternal, without spot,t higher than 
the ether, t unborn, § the great, eternal soul. 20. 

Knowing II him let the wise Brahman form his notion (after 
him) ; let him not meditate on many sounds for words are 
embarrassing. 21. 

This greats* unborn soul is the same which abides as the 
intelligent (soul) in all living creatures, the same which 
abides as etherf in the heart ; in him it sleeps ; it is the sub- 
duer of all^ thej Ruler of all, the sovereign lord of all ; it 
does not become greater, by good works, nor less by evil work. 
It is the Ruler of all, the sovereign lord of all beings,§ the 
Preserverjl of all beings, the bridge, If the Upholder of the 
worlds* so that they fall not to ruin. In accordance with 
the word of the Vedasf the BrahmansJ desire to comprehend 

* It cannot be proved, because it is without difference, uniform ; for proof is 
only possible by means of another thing, but Brahma is one, and there is nothingr 
beside him. Here appear^o be a contradiction, — it cannot be proved, and yet it is 
known, that is to say, it can be comprehended by proof. This objection, how- 
ever, has here no force, because the prohibition, refers to the relation between proof 
and object of proof concerning common things but has no anthority respecting the 
S'ruti, ! t Without virtue or vice. S'. 

i The ether signifies the unmanifestal state of the world, and “ higher*' either 
more subtile or more pervading. S'. 

§ Unborn, by this epithet all other modifications are excluded, because every 
thing must have first an origin before it can have any relation. S'* 

{{ Knowing, according to the instruction of the teacher and the S'astra. 
f Because plurality is forbidden, and it is said ** By Om" meditate on the soul. S'. 
^ Bondage and liberation, together with their causes, have been described in the 
Mantras, Biahmunas, and Slokas; again, the nature of liberation has been fully 
explained. The present section has the object to show the relation which the 
whole Veda bears to the knowledge of the supreme Brahma. S'. 

t Ether, the abode of intellect and knowledge, or it may be, according to S'., 
the ether, abiding in the internal organ at the time of profound sleep, that is to say, 
the supreme soul without attributes, whose nature is knowledge, his own nature. 
In this his own nature, or in the supreme soul which is called ether, he sleeps. 

X Of Brahma, liidra, etc. S'. § From BraUmd down to inanimate matter. S', 
(i Of the rules of the casts and orders, etc. S'. Vid. Chh. U. 8, 4. 

From the earth up to the Brahma world. S', 
t That is to say, Mantras and Bruhmanas. S'. 

The Brdhmans indicates here the three first casts ^ for there is no difference 
between them with regard to knowledge. S'. 
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Uixi by gift^ ascetic workf fitnd subduing of desires* * * § ! 

One who knows him thus, becomes a Muni,§ Desiring him 
as (their) place, the wandering mendicants wander about. || 
This is indeed (the cause of the state of wandering mendicant), 
that the ancient sages did not desire offspring^ (thinking by 
themselves) — ^What shall we do by means of offspring. Those to 
whom, (like) us,* the soulf is the (supreme) place, lead the life 
of a religious mendicant, after they have abandoned the desire for 
a son, the desire for wealth and the desire for (heavenly) places ; 
for the desire for a son is the same as the desire for wealth ; the 
desire for wealth is the same as the desire for (heavenly) places ; 
for both are even desires. The soul,! which is not this, nor 
that, nor ought else, is intangible ; for it cannot be laid hold of, 
it is not to be dissipated; for it cannot be dissipated; it 
is without contact, for it does not come into contact ; it is 
not limited ; it is not subject to pain nor to destruction ; 

* Sacrifice, or ceremomal work is general, although not a direct means of pro* 
dueling the knowledge of Brahma, is necessary to purify the mind ; when the mind 
la so purified, knowledge is possible, no obstacle opposing it. S'. 

t Ascetic work, us the Chandrayana, says S'., which is a kind of fasting for the 
expiation of sin. 

t Literally, abstaining from food. The three first obligations (sacrifice, gift 
and ascetic work) include all the permanent works, enjoined by the Vedas, and the 
last (fasting) an abstaining from desires. By those means, a desire to comprehend 
the soul is produced. S'. 

§ Muni, mananat muni, a Yogi, who, wnile yet aftve, has obtained liberation. S'. 

II That is to say, they have abandoned all work. S'. 

f Offspring indicates work and the knowledge of the inferior Brahma, as the 
cause of obtaining the three external worlds. S'. 

* Like us who have the true knowledge of the soul. S'. * 

t In Us own nature. 

i If it be admitted, that the soul is the place, why is there a means 
required for obtaining it, and for what reason is the state of wandering 
mendicant necessary, since it is said, work should not be entered upon ? The 
answer is, the soul, for whose desire one should enter the state of wandering 
mendicant, has no connexion with works. Why? It evidently follows from 
such negations as, it cannot be seized. Because the soul thus compre- 
hended, viz. independent of work, cause and effect, free from every worldly 
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thoie* 1^0 da verily not subdue him ; therefore (he does not 
«ay), — have dme evil, or I have done good. He subdues 
them both ; neither good nor evil deeds agitate him, 2S, 

The samef is said in the following Rik, — ^The eternal, 
greatness of the , Brihman is neither increased by work, J 
nor dimini8hed.§ Let him even know the nature of that 
(greatness ) ; knowing that (greatness), he is not stained by ! 
evil work.H Therefore one who thus knows, who has, subdued^ 
his senses,^ who is calm,* free from all desires, enduring, t and 
composed in mind, j: beholds the soul in the soul alone, be- 
holds the whole soul ; sin does not subdue him ; he subdues 
sin; sin does not consume him; he consumes sin. § He is 
free from sin, free from doubt, he is pure, he is the (true) BrUh- 
man ; this is the (true) world of Brahma, O king of kings/' 
thus spoke* Yajnavalkya. I will give thee, O Veneral>le, the 
kingdom of the Videhas, and my own self,, to beconf^ thy 
slave.^' 23. 


Attribute, beyond every desire, not possessed of grossness and the like attributes, 
unborn, undecaying, immortal, beyond fear, like a lump of rock-salt, of one uniform 
nature which is knowledge, a self-shimog light, one alone, without duality, without 
beglnuing, without end, not within, not without, because this is established by the 
Strati and by discussion, especially by the oouversktion between Janaka and Ydjna* 
valkya, therefore, it is also established, that no work is entered into, if the soul 
be thus comprehended. S^ 

* Sin and virtue. 

t The same, which has been had said in the Brahma^a, is also declared in a 
Mantra. S^ 

t S^od work. 

t By evil work, 

i) Or exalted by good work. 

If The external senses. S'. 

* Who has overcome the desires of Internal organ. S'. 

t Capable of bearing such opposite agmits, as hunger and thirst, heat and cold, 
etc. S'. 

t Having fixed attention upon one point only. S'. 

§ He consumea sin by the fire of the knowledge of the soul. S'. 

2 I 
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This toul^ is great, uaborn, the eonsumer of food,t tbe giver 
of wealth. Whoever thus ktiows, obtains wealth. 24. 

i Thbl grei^, unborn, undecayitig, undying, immortal, fear- 
less soul is Bi^hma ; Brahma is verily fearless ; be who thus 
knows^ becomes verily the fearless Brahma. 25. 


liftk Brdhmana.^ 

Y&jtiavalkya then had two wives, Maitreyi and Kdtydyanf. 
Among them, Maitreyi was fond of discussing the nature of 
Brahma, Kdtydyani wise in the duties of a house-wife. Yaj- 
navalkya was desirous of attaining another order superior (to 
that of house-holder). 1. 

Maitreyi, said Yajuavalkya, Behold, I am desirous of 
quittiup this order for that of a wandering mendicant ; there- 
fore, let me* divide (my property) amongst thee and KatyS- 
yani there.^^ 2. . . , 

Maitreyi said, — ‘^If, O Venerable, this whole world with all 
its wealth were mine, could I become immortal thereby 
Ylynavalkya said, By no means. Like the life of the 

* That is to the soul whose nature has been explained in the conversation 
between Janaka and Yajuavalkya. S^ ^ 

f Abiding in aii beings, consuming every food. 

X The meaning of the whole Aranyaka is expressed in the present section. S'. 

§ The present Brdhmana, with the exception of the first section and part of the 
fourteenth and fifteenth sections, is a literal repetition of the fourth Brahma^a in 
the second chapter, vide pp. 177 — 181. S'ankara's explanation of this circnmstance 
is ingenious, although somewhat strained. We give it here, in order that the reader 
may judge for himself. The nature of Brahma has been determined in the MadUu- 
kd^^a, the principal part of the S'astra, and also in the Brahmakanda. Again it has 
been thoroughly sifted by discussion in the Ydjnavalkyakdnda, which is the principal 
part as to the method by which that knowledge is acquired. And lastly, it has been 
declared after full discussion by means of the relation between disciple and teacher in 
the fourth chapter. The Maitreyi Brfihmapa serves therefore to show the conclusion 
after the manner of the logicians, who define a conclusion to he the repetition of t^ 
proposition, because the reason has been stated." (Nydya Sdtras, 1, 38.) The pro-* 
position, here referred to, is that the knowledge of Brahma, whf n accompanied with 
the rentmoiation of the world, is the means, by which immortality is attained. 
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wealthy thy life might became ; by wealth, however, there is 
no hope of (obtaining) immortality/^ 8* 

Maitreyi said, — Of what use would be wealth to me, if I 
did not become thereby immortal* Tell me, O Yeuerable, any 
(means of obtaining immortality) which thou knowest.^^ 4. 

Yajnavalkya said, — Behold, (thou wast) dear to us before, 
(and now) sayest tfiou what is dear* Come, sit down ; I will 
explain to thee (the means of obtaining immortality) ; endea- 
vour to comprehend my explanation.” 5. 

He said, — Behold, not indeed for the husband^s sake the 
husband is dear (to the wife), but for the sake of the self, is 
dear the husband. Behold, not indeed for the wife^s sake, 
the wife is dear (to the husband), but for the sake of the self, 
is dear the wife. Behold, not for the sons^ sake, the sons are 
dear (to the* parents), but for the sake of the self are dear the 
sons. Behold, not fdr the property's sake, property is dear 
(to one), but for the sake of self is property dear* Behold, not 
for the Brahmans s%ke, the Brahma is dear, but for the sake 
of self is dear the Brahma. Behold, not for the Kshattra^s 
sake is the Kshattra dear, but for the sake of the self is dear 
the Kshattra. Behold, not for the worlds^ sake, the worlds 
are dear, but for the sake of the self, are dear the worlds. 
Behold, not for the gods^ sake the gods are dear, but for the 
sake of the self are dear the gods. Behold, not for the V^das^ 
sake are the V^das dear, but for the sake of the self are dear 
the Vedas* Behold, not for the elements^ sake the elements 
are dear, but for the sake of the self are dear the elements. 
Behold, not for the sake of the universe, the universe is dear, 
but fdr the sake of the self is dear the universe. Behold, the 
self is verily to be seen, heard, minded (and) meditated upon. 
Behold^ O Maitreyi, by seeing, hearing, minding, knowing the 
all thk (universe) is comprehended. 8. 

The**Brahma should disown a person, who considers the 
Brahma (cast) as something different from (his) self; the 
Kshattra should disown a person, who considers the Kshattra 
2 I 2 
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(cast) as sometlimg diflFerent from (his) self j the world showH 
disown a person who considers the world as something different 
from (his) sdf ; the gods should disown a person, who considers 

gods as. something different from (his) self ; the elements 
should disown a person, who considers the elements as some* 
thing different from (his) self ; the universe should disown a 
person, who considers the universe as something different from 
(his) self. This (own) self is this Brahma, this Kshattra, these 
worlds, these gods, these elements, is this universe. 7. 

As a person, when a drum (unseen by him) is beaten, is 
unable to perceive the sounds proceeding from it (as sounds of 
a drum), but on the perception of the drum, the sound of a 
drum beaten is perceived. 8. 

As a person, when a shell (unseen by him) is blown,i8 una- 
ble to perceive the sounds proceeding from it (as sounds of a 
shell), but on the perception of the shelly the sound of a shell 
blown is perceived. 9. 

As a person, when a flute (unseen to him) is played, is unable 
to perceive the sounds proceeding from it, but on the percep- 
tion of the flubs, the sound of a flute played is perceived. 10. 

As from fire, made of damp wood, proceed smoke, sparks, 
etc. of various kind, thus, behold, the breathing of this great 
being is the Big V61a, the Yajnr Veda, the Sama Veda, the 
Atharva and Angirasa, the narratives, the doctrines on creation, 
the science, the XJpanishads, the memorial verses, the aphor- 
isms, the explanation of tenets, the explanation of mantras, — 
idl these are his breathing. 11. 

As the only site of the waters is the sea, thus the only site 
of every toiimh is the skin, thus the only site of every taste the 
tongue, thus the only site of every smell the nose, thus the 
only site of ev^y colour the eye, thus the only site of every 
sound the ear, thus the only site of every determination ^ 
mind, thus the duly site of every knowledge the heart, thw 
the only site of every act the hands, thus the only site of every 
pleasure the organ of generation, thus the only site of every 
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evacuation the anast^ thus J^he only site of every motion the 
feet, thus the only site of every Y6A&, speech. 12. 

As a piece of salt, when thrown into imter, is dissolved into 
mere water, and none is capable of perceiving it, because, from 
whatever place a person might take (water), it would have the 
taste of salt, (but be no piece of salt), thus, behold, this great 
being, which is infinite, independent and mere knowledge. 
Springing forth together with those elements, (the individual 
soul) is destroyed, when they are destroyed. After death, no 
conscience remains j thus, O Jilaitreyi, I hold.^^ Thus said 
Yajnavalkya. 13. 

Maitreyi said, — With regard to the soul thou hast bewilder- 
ed me, O Venerable, (by the saying, — After death no conscience 
remains.) I do not comprehend that (soul).^^ Yajnavalkya 
said, — Behold, I verily do not create bewilderment ; behold 

this soul is indestructible ; its nature is without variance. 14. 

» 

For where there is, as it were, duality, there sees another 
another thing, there smells another another thing, there tastes 
another another thing, there speaks another another thing, 
there heai's another another thing, there minds another an- 
other thing, there touches another another thing, there 
knows another another thing ; but how does one, to whom all 
has become mere soul, see any thing, how smell any thing, 
how taste any thing, how speak any thing, how hear any 
thing, how mind any thing, how touch any thing, how know 
any thing ? How should he know him by whom die knows 
this all ? This soul is not this, nor ought else ; it is unseiza- 
ble ; for it cannot be seized ; it is not scattered ; for it 
cannot be scattered ; it is without contact ; foi? it comes not 
into contact ; it is without colour ; it is not subject to pain 
or destruction. How should one know the knower ? In thi® 
m||anner art thou instructed. So far, O beloved Maitreyi, ex- 
^rads in truth immortality.^^ Having said thus, Y4jnayalkya 
went to the forest. 15. 
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Mr&i^ka Upmuhad^ 

Siwth Brahn^a* 

Next folloirs the school commencing from Pautimashya.* 
Pautim&shya succeeded Gaupavana, — Gaupavana, Patitimdahya, 
— ^Pautim&shya, Gaupavana^ — Gaapavana, Kaus'ika^ — Kaus^i- 
ka, Kauu^inya^ — Kaundinya, S'andilya,— S'Sndilya, Kaus'ika 
and Gautama, — Gautama, 1. 

jfii^gnives^a, — dignives^a^f Gargya, — Gargya, G&rgya, — ^Gdr- 
gya, Gautama, — Gautama, Saitava, — Saitava Pdrfis’arydyana, — 
Pdr&'arydyaua, G£rgydyana, — Gargydyaua, .Uddalokdyana, — 
Uddl^okdyana, Jdvdidyana, — Jdvdldyana, MddhyaudinS.yana, — 
Madhyandindyana, Saukarayana, — ^Saukarfiyana, KashSyana, 
— Kashayaua, Sayakayana, — Sdyakayana, Kaus'ikdyani,— Kau- 
s^kdyani, 2, 

Ghritakaus'ika, — Ghritakaus'ika, Pdrds'aryS.yana, — Pfir&s'- 
aryayaua, Pdrds'arya, — Pards^arya, Jatukarnya, — Jdtukarnya, 
j^suriyana and Ydska, — Asurayana, Sraivani, — Sraivani, Aupa- 
jandhaui, — Aupajandhani, A^suri, — Asuri, Bhdradvdja, — Bhara- 
dvdja, Atr^ya, — Atreya, Manti, — Mdnti, Gautama,— Gautama, 
Gautama, — Gautama, Vatsya, — ^Vatsya, S^ndilya, — ^andilya, 
Kais'orya Kdpya, — Kais'orya Kdpya, Kum^rahdrita, — Kumd- 
rahdrita, G&lava, — Galava, Vidarbhi Kaundinya, — ^Vidarbhi 
Kaundinya, Vatsanapdt Vdbhrava, — ^Vatsanapat Vdbhrava, 
Panthdh Saubhara, — Panthdh Saubbara, Ayasya Angirasa,— - 
Aylbya Angirasa, Abhuti Tv&shtar, — Abhuti Tvdshtar, Vis- 
varupa Tvdshtar, — Visvarupa Tvashtar, the two AsVins, — the 
two As' vine, Dadhyat Atharvana, — Dadhyat Atharvana, Atharvd 
Daiva, — Atharva Daiva, Mrityu Prddhyasana, — Mrityu Pr&dh- 
Tasana, Pradhvasana, — Pradhvasana, Ekarishi, — ^Ekarisht, 
Viprachitti, — ^Viprachitti, Vyashti, — Vyashti, Sandru,~Sa^ 
ndru, San&tana, — SanStana, Sanaga, — Sanaga, Parameshthi,— 
Parameshthi, Bi^hma,t — Brahma is the self-existent 5 saluta,- 
tiou to Brahma. 

* Two more lists of teachers are given in this X7|iani8had, tiz« 6, and 6, 5. 

t From Agnivds'ya to Kaus'ik^yani the names of teachers diCer from those given 
in 4, 6, 2. 

X Paramesfathi denotes Virdt, and Brahma, Hiraoyagarbba. S^ 
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Fifth Oht^ar.' Second Srdhmapf. 

FIFTH CHAPTER. 

First BrdhimiM. 

Infinite"^ is that^t iufiaite ill this. From the infinite one 
proceeds the infinite one. On taking the iafinityj of the infi- 
nite one, there is left infinity. 

Om is the ether, § is Brahma. The ether|| exists of old, 
the ether is the source of the wind, thus said the son of 
Kauravydyapi. That (Omkara) is the Veda. The Brfi,hmans 
know (ndur) that by this (name) one knows (veda) all that is 
to be known (veditavya). 


. Second Brdhmana. 

The three-fold offspring of Prajipati, gods, men and Asuras 
followed as religious students theif father Praj^pati. The 

* In the^receding four chapters the knowledge of Brahma in his independent 
nature has b^en explained ; in the present chapter the modes of meditation on the 
soul in ita'Farious relations are set forth. These modes, not at variance with the 
performance of work, lead to a higher and higher state of existence, and effect the 
gradual liberation of the soul from the world. The first of them is the Omkara, as 
being the most eminent, after which follow the commands of restraint, liberality, 
and compassion. S'. 

t 7'hat (adah) refers to the imperceptible Brahma, who is all-perra^ng and 
independent of any relation, this (idam) to Brahma as conceired under relatt(ms« 
** Infinite,*’ purna;. the literal meaning of which is fuU, and which S*, explains by 
not finite, all-pervading. It is. infinite, (or full), he continues, as pervaded by the 
supreme soul, not by the individnal soul, since the latter is involved in relations. 

The infinite^” — considered as effect, ** proceeds from thn infinite/’— considered 
as cause. 

t Taking the infinity, literally the infinite one, and the sense is, comprehendioi; 
the one identical nature of Brahma, by the omission of all relative attributes. 

§ According to Brtdima is the subject, and Kha (the ether) predicate of 
tlpientenoe. 

II The ether (kha) conUlns two meanings, as imcient it represefits the supreme 
soul, and as the source of the wind, it, represents the infenbr. Brahma. The same 
applies to the sound Om, the representative of Kha, S'. 
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Fifth Chapter* Fifth Brdhmana. 

is Da. The senses and the rest bestow (da^/ati) (power) on 
him who thus knows. The third syllable is Ya. He who thus 
knows, proceeds, (eti) to heaven, (his) place. 


Fourth Brdhmana. 

This* (Brahma) was even truth.f Whoever knows that 
he, the great, the venerable, the first-born, J is thet rue Brahma, 
conquers (his enemy), as (the true Brahma conquers the 
worlds), and destroys him (also) ; for Brahma is truth. 


Fijth Brdhmana.^ 

Waterjl was at first this (world).lf Water created truth. 
Truth is Brahma,* * § Brahma (created) Prajapati,t Prajapati 
the gods. The gods adore even truth. The name of Satya 
(truth) consists of three syllables. The first syllable is 
the second syllable and the third syllable Ya.^^ 

The first and the last syllables (Sa and Ya) are truth, J the 


* In the text the demoostrative pronoun “ tat” is three times repeated. Accord- 
ing to S', the first refers to Brahma, described by the name of the heart in the pre - 
ceding Brahmapa, the second connects it with etat” which is to enunciate some 
other predicate of Brahma, and the third ** tat” indicates the new predicate. 

t Truth, Sachcha tyachcUa murtanchamurtanchu satyam Brahma panchabhutat- 
makam, vid. p. 175, (2, 3, 1.) 

X Born before every other being which has a worldly existence S'. 

§ This Brahmarja has the object of extolling the true Brahma. S'. 

II Water indicates here the unmanifested state of the world, before its creation, 
together with the creator, therefore the seeds of all creation. S^. 

if The world in its manifestation. S'. 

* The first born, Hiranyagharbha, or the Sutratma. S'. 

t Or the Virat. S'. 

+ Because these two syllables occur neither in the word mrityu” (death), nor 
in the word ** anrita,” while the middle syllable ** ta^' is found as well in mrityu 
as in “ anrita.” S'. 

2 K 
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middle is falsehood (anrita) ; falsehood, is on either side. en- 
compassed by truth; there is, (therefore), a preponderance of 
truth. Falsehood does not hurt him who (thus) knows. 1. 

That truth* is Aditya, the Purusha, (dwelling) in that orb, 
and also the Purusha, (dwelling) in the right eye. They 
abide in each other. The former abides through his rays in 
the latter, t and the latter in the former through his senses. 
When he quits the body, he beholds that pure orb ; J the 
rays do not return to him. 2. 

Bhu (the earth) § is the head|| of the Purusha, dwelling in 
that orb, there being one head and also one syllable, — 
Bhuvah (the atmosphere) the arms, — there being two arms, 
and also two syllables, — Swah (the heavens) the foundation,^ — 
there being two foundations and also two syllables. His 
representative name is Ahar* (day) ; for whoever thus knows, 
destroys (hanti) and relinquishes (jahati) sin. 3. 

Bhu is the head of the Purusha, dwelling in the right eye,— 
there being one head and also one syllable, — Bhuvah, the arms, 
— there being two arms and also two syllables. — Swah the 
foundation,— there being two foundations and also two syllables. 
His representative name is Aham ;t for who, ever thus knows, 
destroys and relinquishes sin. 4. 


^ This section exhibits the meditation ..n the true Brahma in his several local!* 
ties. S'. 

t The sun assists man by the manifestation of objects, and man the sun by 
perception. S'. 

X The moon. S'. 

§ This section replies to the question, which are the sacred names and the 
corresponding parts of the body of the Purusha whose name is Satya,’^ in that 
orb. S.' 

II The head from its excellence. 

Denoting ‘‘foot.’' 

* Ahar is here derived from the root “ Ha" meaning either to destroy, or to 
relinquish. 

t The derivation of Aham is here the same as that of Ahar. 
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Biooth Brdhmana, 

The Purusha, who resembles* * * § mind, is the true light ;t (te 
abides) within the heart, (in size) like a grain of rice or barley. J 
He is the Ruler of all, the sovereign lord of all ; he overrules 
whatever exists in this universe. 


Seventh Brdhmana. 

It is said, that vidyut^^ (lightning) is Brahma, for vidyut 
is derived from vidanat, (tearing asunder§) . Whosoever thus 
knows, that Brahma is vidyut, tears asunder the sins of that 
(soul) ; for vidyut is even Bi’ahma. 


Eighth Brdhmana. 

Let one meditate on speech (under the semblance of) a 
milk-cow. Her four udders are the words Swaha, Vashat, 
Hanta and Swadha.jl Two udders, the words Swaha and 
Vashat, feed the gods, the word Hanta (feeds) men, and the 
word Swadha the forefathers. Her bull is life, her young one 
the mind. 


Ninth Brdhmana, 

The fire whose name is Vaiswanara is that fire in the midst 
of the body, by which all the food that is eaten is digested. 

* S', explains the affix ** maya'* in ** maiiamaya/^ not by “ Swarupa” (of the 
same nature with the mind), but by “ object of the mind,” because comprehended 
either in or hy the mind. 

t Because the mind manifests all, and every thing is an object of the mind. S'. 

t Vid. Katha U. 3, 11, and S'wetas'watara U. 3, 13. 

§ From tearing asunder the darkness ; for by destroying the darkness of the 
clouds, lightning is manifested, S'. 

li Ghee is offered to the gods by pronouncing ** Swaha and Vashat, rice to men 
by saying “ Hanta,’ ^ and Swadha to the forefathers by saying ** Swadhd." 

2 K 2 
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From this (fire) arises a noise which one hears on closing his 
ears. When he* * * § quits the body, he does not hear the noise. 


Tenth BrdhmanaA 

When the PurushaJ proceeds from this world (to another), 
he comes to the air. The air opens there as wide for him 
as the aperture of a chariot-wheel. By this (aperture) he 
ascends, (and) comes to the sun. The same opens there for 
him as wide as the aperture of a Lambara.§ By this he 
ascends, and comes to the moon. The same opens there for 
him as wide as the aperture of a small drum. By this he 
ascends, and comes to the world, [j where there is no grief, 
w here there is no snow there he dwells endless years.* 


Eleventh Brdhmana, 

The greatest pain surely is that, which one endures from 
sickness. Whoever thus knows, gains the highest world. 
The greatest pain surely is (to think) that they carry one 
after death to the forest. Whoever thus knows, gains the 
highest world. The greatest pain surely is (to think) that 
they lay the (body of the) deceased in the fire. Whoever thus 
knows, gains the highest world. 


* The individual who experiences pain or pleasure in the body. S.' 

t In this Brahmans, the fruits, consequent upon the abovementioned kinds of 
meditation, are stated. S'. 

% The Purusba who has the knowledge before described. S'. 

§ A kind of musical instrument, probably a large drum. 

\\ To the world of Prajapati. S'. 

% Grief denotes mental pain, and snow pain, arising from the body. S'. 

* Many Kalpas of Brabm^. S’. 
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Twelfth Brdhnana. 

Some say, ‘^Pood is Brahma/' This is not so; food decays,* 
without (the support of) life. Others say, Life is Brahma." 
This is not so ; life dries up without (the support of) food. 
Those deitiesf verily, when becoming one, attain the highest 
state. J Thus (reflecting) Patrida said to his father, — Can 
I do any good or evil to one who thus knows ?" He 
answered (checking him) with his hand,— Do not (speak 
thus), O Patrida ; for who, that is the unity of them, can 
ever obtain the highest state ?" He§ said to him Vi food 
is verily Vi for all these beings enter || food. (Again he 
said to him) “ Ram life verily is Ram ; for all these beings 
sport in life. Into him who thus knows, enter all beings ; in 
him sport all beings. 


Thirteenth Brdhmana, 

The Uktha^ is verily life ; therefore (let one meditate on) 
the Uktha ; for life causes this all to spring up, (utthapayati). 
From him who thus knows, springs up a son who knows the 
Uktha, and is firm. Whoever thus knows, gains the same 
nature* and the same place with the Uktha. 1. 


* While Brahma ia without decay. S'. 

t Food and life. 

X The state of Brahma. 

§ The father. 

i| Are dependent upon food. 

% Uktha is the principal Mantra in the rite, called Mahabrata. The Uktha is 
the principal rite, and life is also first among the other functions. S . 

* S.' explains Sayujya by identity of body, organs and consciousness, vid. p, 
55. The Sayujya and Salokata are two of the five kinds of liberation which are 
specified in the S'ri-Bl.agavat, 3, 29, viz. Salokya, Sarsti, Samipya, Sarupya and 
Ekatwa. Yid. Sabda K. D. 
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The Yajur is verily life ; therefore (let one meditate on) the 
Yajur ; for in life are all these beings united (yujyante). With 
him who thus knows are all beings united for the sake of his 
superiority. Whoever thus knows^ obtains the same nature 
and the same place with the Yajur. 2. 

The Sama is verily life ; therefore (let one meditate on) the 
Sama; for in life meet all these beings together (Samyamhi). 
For him who thus knows meet all these beings together for 
the sake of his superiority. Whoever thus knows, obtains the 
same nature and the same place with the Sama. 3. 

The Kshattra is verily life ; (therefore let one meditate on) 
the Kshattra; for life saves (trayate) this (body), when it is 
wounded (Kshanitoh). Whoever thus knows, gains the 
Kshattra which is Attra,* and obtains the same nature and 
the same place with the Kshattra. 4. 


Fourteenth Brdhmana.^ 

Bhumi (earth), Antariksha (the atmosphere), Dyau (the 
heavens), are eight syllables;! the first foot of the Gayatri 
consists of eight syllables ; this (foot) of the Gayatri is that 
(nature of the earth, of the atmosphere and of the heavens). 
Whover thus knows the (first) foot of the (Gayatri), conquers 
all that is in the three worlds. 1 . 

The Richah, Yajunslii (and) Samani are eight syllables ; the 
second foot of the Gayatri consists of eight syllables ; this 


* Attra meanS) according to S', what is not preserved by another (na trayate 
anyena kenochit, iti attram). Kshattra which is Attra seems to denote one 
who is not preserved by any body else, that is to say, who preserves himself. 

t S', gives the following introduction to the fourteenth Brahmana. The medi- 
tation upon Brahma, as endowed with many hctitious attributes, such as the heart, 
&c., has been explained ; the present Brahmana is to set forth the meditation upon 
him, as represented by the Gayatri. 
i See a similar play with letters Chh. U. 1,3, 6 — 7. 
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(foot) of the Gayatri is that (nature of the three Vedas). 

lioever thus knows, conquers all that is conquerable by the 
knowledge of the three Vedas. 2. 

Pr&na (the vital air which goes forwards), Apana (the vital 
air which descends,) (and) Vyana (the vital air which equa- 
lises), these are eight syllables; the third foot of the Gayatri 
consists of eight syllables ; this (foot) of the Gayatri is that 
(nature of the three vital airs). Whoever thus knows the third 
foot of the (Gayatri), conquers all that has life. Again, the 
turiya (the fourth), the Dars'ata foot of the Gayatri, is the 
Paro Raja,* which sheds rays. What is (commonly called) 
Chaturtha, (the fourth), is (the same as) the turiya.^^ It is, as 
it w ere, beheld (dadris'e) ; hence it is called the Dars'ata foot. 
(It is called) Paro Raja, because it sheds rays upon all the dust- 
born creatures of the universe. Whoever thus knows that 
(foot of the Gayatri), is radiant with power and glory. 3. 

This Gayatrif is founded upon the fourth, the Dars'ata foot, 
the Paro Raja. This (fourth foot) is founded upon truth. The 
eye is verily truth ; for (that) the eye in truth, (is evident). 
Hence, if at present two have entered upon a dispute, (one saying), 
— I have seen, (the other), — I have heard, then we believe him, 
who has said, I have seen. Truth is founded upon power ; 
life is verily power. Upon this life (truth) is founded. There- 
fore it is said, power is stronger than truth. J In the same man- 
ner Ihe Gayatri, is founded upon that which bears a relation to 
the soul ; for this (Gayatri) preserves (tattre) the Gayas ; the 
vital organs (Pranah) are the Gayas ; therefore, because it pre- 
serves the Gayas (gayans tattre), it is called G%atri. The 


* Paro Raja, Aditya or the sun, the representative of Brahma, 
t This Gayatri with its three feet representing the world in its twofold state, 
as being endowed with form, and as being without form. S^ 
t Vid. Chh. U. 7, 8. 
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Savitri which he* * * § teaches, is this (Gayatri) ; it preserves the life 
of him to whom he has taught it. 4. 

Somef call this Savitri Anustup, (saying), — Speech is Anus- 
tup ; we repeat that speech is Anustup.^^ Let none do so, let 
him call the Gayatri Savitri. If one who thus knows, receive 
even many (gifts), | yet he would not receive so much as is 
equal to one foot of the Gayatri. 5. 

If one receive the three worlds, full (of all their riches), he 
would obtain (no more than is equal to) the first foot. Again 
if one receive as much as the science of the three Vedas ex- 
tends, he would obtain (no more than what is equal to) the 
second foot. Again, if one receive as much as all that has 
life extends, he would obtain (no more than what is equal to) its 
third foot. Again, the fourth Dars’ata Paro Raja foot of the 
Gayatri is never by any one obtainable.§ Hence how could 
he receive (an equivalent) which extends so far ? 6. 

The praise of this Gayatri is given in the following Man- 
tra), — Thou art of one foot,l| of two feet, of three feet, and of 
four feet ; for thou art not obtained. Salutation to thy fourth 
Darsata Paro Raja foot. May this (enemy of thine)^ not ac- 
complish this (work).* If (one who thus knows) hates any 
body (and makes against him this invocation), this (man 
is my enemy) ; may his wish not be accomplished,^^ then the 


* The teacher. 

t Some followers of Veda schools. 

J Many gifts, at the time of investiture, when the pupil begs for presents. 

§ Obtainable by any wealth which may be given. 

II The firstfoot, representing the three worlds, the second representing the know- 
ledge of the three Vedas, the third representing all living creatures. 

^ Enemy, sin. The sentence is elliptical, but the above sense appears to be 
intended ; which is corroborated by the explanation given by the Upanishad 
itself. 

* By which he seeks to harm thee. 
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wish of the latter will verily not be accomplished, if he make 
against him the invocation, I have obtained his wish/^ 7. 

Janaka, the king of the Videhas, thus addressed Butila, the 
son of As'watara, — “ (If) thy saying that thou knowest the 
Gayatri (be true), then why hast thou become an elephant to 
carry (me) 

He said, — I did not know the mouth of the Gayatri, O 
king of kings.” Its mouth is fire. Even much wood, thrown 
into fire, is consumed by the same ; in the like manner, one 
who thus knows, although committing many sins, consumes 
them all, becomes clean and pure, and is without decay and 
immortal. 14. 

Open, O Pushan, the mouth of truth, concealed in the 
golden vessel,* * * § to (me who have been) devoted to true piety, 
for the sake of beholding (the truth). O Pushan, t thou sole 
Rishi,J Yama, Surya, son of Prajapati, do withhold thy rays, 
diminish thy splendour, that I may behold thy most auspicious 
form. I, that Purusha, am immortal. (Let) my vital air (join) 
the wind ; then (let) my body, when reduced to ashes, (join) 
the earth). Om ! Kratu, remember (my) acts! Remember, 
O Kratu, remember my acts, remember 1 Guide (me), O Agai, 
by the road of bliss to enjoyment ; O god, who knowest all dis- 
positions, deliver (me from) crooked sin. Let us offer thee 
our best salutation. § 

* S'ankara thus explains this passage, He who has performed both, aots of know- 
ledge and rites, prays to the sun at the time of his death, holding a golden vessel in 
his hands. As a valuable thing is concealed in a vessel, so Brahma, who is denoted 
as truth (vid- 5, 4.), and who abides in the resplendent orb of the sun, is concealed 
fiom him whose mind is not concentrated. 

t Pushan from Poshandt because he upholds the world. 

X Rishi fiom Dars'anat, the sole beholder, or from ri to go. Surya, ekaki 
charatiti ; Yama, jagatah sanyamanam tatkritam. S'. 

§ The whole passage is nearly identical with Vajasaneya S. U. 15 — 18. 
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SIXTH CHAPTER. 

First Brahmam. 

Whoever* knows what is oldest and best,t becomes the 
oldest and best among his own. Life is verily what is oldest 
and best. Whoever thus knows, becomes the oldest and best 
amongst his own, and also amongst others, should he wish so. 1. 

Whoever knows the best foundation, J becomes best founded 
among his own. Speech is verily best founded. Whoever thus 
knows, becomes best founded amongst his own, and also 
amongst others, should he wish so. 2. 

Whoever knows the best standing place, is best placed ; he 
stands firmly on what is even and uneven. The eye§ is verily 
a firm standing place ; for by the eye he stands firmly on what 

t 

* It has been declared, that life is the Gayatri. For what reason again is the 
Gayatri represented by life, and not by speech or other functions ? The answer is, 
because life is the oldest and best, not so speech, etc. The present chapter has tiie 
object to determine, how life has those attributes. Or the connexion of this with 
the preceding chapter may also thus be stated, — The meditation upon life in prefer- 
ence to the other organs has been declared, life being the Uktha, Yajur, Sama, etc^ 
The meditation upon life which in the former chapter has been enunciated merely 
as to its principal qualities, is here continued, although it is not meant to conclude 
this meditation. This chapter, as is evident even from the name of ** compilation' » 
which it bears has rather the object to enumerate the special fruit, not mentioned 
before, which result from a meditation on life. S'. This introduction of S', 
is thus prefaced by A. G., — The Omkara, the triad of restraint, liberality and 
clemency, the meditation upon what is Brahma and what is not Brahma, the fruit 
of such a meditation, the places gained thereby, and the adoration of Aditya and 
the other deities, have been set forth in the fifth chapter. The sixth chapter hag 
the object to explain especially the meditation on that which is not Brahma 
together with the fruit, resulting from it, and also certain ceremonies, of which the 
Srimantha is the first. 

t Vid. Chhand. U. 6, 2, 4. Br, A. U. 4, 1, 3. 

X Vasish^ha means either best founded, or best clothed, both of which is the 
effect from a superior power of speech. S'. Vid. Ch. 5, 2 4. Br, A 4, 1, 2. 

$ Br. A'. 4, 1,4. 
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is even and uneven. Whoever thus knows^ stands firmly 
upon what is even and uneven. 3. 

Whoever knows what is treasure, obtains whatever he de- 
sires. The ear* is treasure ; for in the ear all the Vedas are 
treasured. Whoever thus knows, obtains whatever he desires. 

Whoever knows the place of refuge, f becomes a place of refuge 
amongst his own. MindJ is verily the place of refuge. Whoever 
thus knows, becomes a place of refuge amongst his own. 5. 

Whoever knows Prajapati (the lord of creation), becomes 
rich in offspring and in cattle. The seed is the source of 
creation. Whoever thus knows, creates offspring, and be- 
comes rich in cattle. 6. 

The vital organs, § disputing about their superiority, went 
to Brahma, II and spoke to him, — Who amongst us is best 
founded.^^ *He said, — He amongst you is best founded, by 
whose departure the body is thought to suffer most.’^ 7. 

Speech departed. Returning after the absence of a year, 
it said, How could you live without me.^^ They said, — 

As dumb people who do no speak by speech, breathing 
by the vital breath, seeing by the eye, hearing by the ear, 
thinking by the mind, and begetting children, so have we 
lived,^^ Then speech re-entered (the body). 

The eye departed. Returning after the absence of a year, 
it said, — How could you live without me They said, — 

As blind people, who do not see by the eye, (live), breathing 
by the vital breath, speaking by the organ of speech, hearing 
by the ear, thinking by the mind, and begetting children, so 
have we lived.^^ Then the eye re-entered (the body). 8. 

* Br. A'. 4, 1, 5. 

t For the mind is the place, upon vhich the organs and their objects, are de- 
pendent, the objects of the senses being enjoyed by the soul througli the mind. S', 

X Vid. Br. A'. 4, 1, 6. 

§ Speech and the rest. S'. Vid. Chh. U. 5, 1, 5 — 15, Pras'n. U. 2, 2 — 4, where 
tlie dispute among the organs is also described. 

II Brahma means here Prajapati, 

2 I 2 
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attended by his courtiers. Seeing him, he saluted him by the 
words, — Is it thou, O youth ?”* * * § He answered, Ah, yes, 
O friend.^^t Art thou instructed by thy father ? He said,^^ 
Om (I 1 . 

‘^Dost thou know, how the creatures who depart this life, 
proceed on different roads He said, — I do not know.^^ 
Dost thou know, how they return to this world He said, — 
I do not know/^ Dost thou know, how many, who have 
quitted again and again this world, no more return to it He 
said, — I do not know.^^ Dost thou know at which sacrifice 
the waters become the words of man, and rise to speak He 
said, — I do not know/^ Dost thou know the means of obtain- 
ing the road, which is called Devayana, or the road, called 
Pitriyana, (that is to say, dost thou know) by which work the 
road to the world of the gods or of the forefathers is obtained ? 
It is heard (also) the word of the Rishi,J — I heard of two 
roads, the one§ of the folefathers ; and the other of the gods 
(either of which must be proceeded on) by the mortals. “ As 
distant as is the father from the mother, || (so distant is 
the one road from the other) “ I do not know any thing 
of all this,^^ said he. 2. 

Then he invited him to sit. Not heeding the proffered seat, 
the youth hastened away. He went to his father and said to 
him, Hast thou not before declared us to be instructed (iu 
all science) ‘‘What then, O youth of subtile mind?” 
The man whose companions are kings, asked me five ques- 


* The address of the king is merely Kumara, of which the last syllable is Plata 
(three times the length of a short vowel), to indicate contempt, says S'. 

t SVetaketu returns the salutation of the king by the simple syllable ^ Bho’ 
with Plata, which according to S.', is not a particle suited iu addressing a king. 

X Of the Mantra. S'. 

§ Leading to the world of the forefathers, 

(I Father and mother denote heaven and earth, the two halves of the mundane 
egg. S'. 
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tons, of which I did not know one.” Which are they ?” 
These” and he mentioned them one after another, 3. 

He said, — Thou must know, O beloved one, that I told 
thee all which I know myself. Up then. Going there, let 
us perform the service of a Brahma student (to the king).” 

Do thou go, 0 Venerable.” Gautama went, where Pra- 
bahana, the son of Jibala held his residence. (The king) 
bringing a seat for him, had (also) water brought ; then he 
made the oblation according to rite. He said to him, — We 
grant thee a boon,* O respected Gautama.” 4. 

He said, — (I accept) the boon which thou bast promised 
me. Explain to me the word which thou hast said before to 
the youth.” 5. 

He said, — That is a boon concerning gods ; name one con- 
cerning men.” 6. 

He said, — Thou knowest well, I have enough of gold, of cows 
and horses, female slaves, dependants and garments. Do thou 
not withhold from us the gift which is great, permanent, and 
extends (to many generations). He said, — Verily according 
to rite thou desirest, O Gautama, (to obtain knowledge from 
me).” He said, — I approach thee as pupil (according to 
the rite).”t With words others also approached of oldj (their 
teachers). He resided there through the mere name of a 
respectful gift. 7. 

He said, — ‘^Do not hold us guilty, O Gautama, as thy 
forefathers (held not guilty my forefathers). That this know- 
ledge in former times was not possessed by a Brahmana (thou 
knowest thyself). But I will explain it to thee; for whoever 
could refuse it to one who thus speaks ? 8. 


* By which is meant a gift of cows, horses, etc. S', 
t Enjoined by the S^stra. S'. 

X Brahmanas went to Kshatriyas, or Kshatriyas to VaisVas for acquiring know- 
ledge, only with words, and not with presents. 
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That world* is the fire, O Gautama. The sun (i^iditya) is 
its fuel 5 his rays the smoke ;t the day the flame the quar- 
ters the coals ;§ the within lying quarters]) the sparks. The 
gods^ offer faith to this fire. From this offering king Soma 
springs forth.* 9. 

Or Parjanya,t is fire^ — O Gautama; the yearj is its fuel; 

♦ The king answers first the fourth question, because, says S'., on its solution 
also the other questions are solved. That world, viz. the heavens. 

t As likewise rising from the fuel. S'. 

J Being alike through manifestation. S'. 

§ Resembling them by their bringing to rest. S'. 

11 Flying off from the other quarters like the sparks from fire. S', 

^ Indra, and the rest. S'. 

* He is king of the forefathers and of the Brahmans. S'. 

*f* Parjanya, the second locality of the offerings, is the tutelary deity of rain. S'. 

X The two offerings of the fire sacrifice, viz. the offerings in the morning and in 
the evening, exist in this world in a manifested form, as do also the necessary ap- 
pliances of the sacrifice, viz. the sacrificial fire, the wood, the coals, the sparks of 
the fire, the tilings which are offered as milk, ghee, etc. When they rise to the other 
world, to heaven or their unmanifested state, they exist according to their subtile 
nature as do also those appliances. Again, at the time of manifestation, or at the 
creation of the world the ceremonial work is changed by assuming the state of the 
fire of the atmosphere, etc. The same changes undergoes also at present the 
work, called fire -sacrifice. In this manner the whole world is the effect of 
the invisible changes of the two offerings of the fire-sacrifice. Those six neces. 
sary appliances will be mentioned afterwards for the sake of extolling the two 
offerings ; but here, where the consequences, resulting from the work of the sacri- 
fices are to be explained, the object is to set forth the doctrine of the five fires as 
the cause of obtaining the northern path for the enjoyment of the fruit derived 
from special work. The organs of the body in their relation to the soul are here 
the offering priests of the fire -sacrifice. Considered in their relation to the gods, 
they are Indra and the other gods who are the offering priests for the fire of hea- 
ven, etc. They offer the fire-sacrifice for the sake of the fruit, derived from it. 
When they have enjoyed the whole fruit, they perform the same sacrifice again. In 
this manner the organs are called gods. In this our present state, also, any offer- 
ing, as milk, etc., dependent on the rite of the fire-sacrifice, which has been thrown 
in the sacrificial fire and consumed by it, enters in its invisible, subtile form, 
together with the sacrificer, this world, further in the form of smoke, the atmo- 
sphere, and from the atmosphere the heavens. These are the subtile waters, the 
effects of offerings, the parts of the fire-sacrifice, bearing the name of faith, which 
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the clouds the smoke ;* the lightning the flame ;t the thun- 
derbolt the coals the thunder claps the sparks. § The gods 
oflFer king Soma to this fire. From this offering rain springs 
forth. 10. 

This world II is fire, O Gautama. The earth is its fuel;^ 
fire the smoke;* night the flame ;t the moon the coals 
the stars the sparks. The gods oflfer rain to this fire. From 
this offering food springs forth. 11. 

Man is fire, O Gautama. His open mouth is the fuel ;§ 
breath the smoke ;|| speech, the flame the eye the coals; the 


at the world of the moon create another body for the sacrificer, and when entering 
the heavens, are offered. Therefore the waters which are parts of the fire- 
sacrifice and the cause that the sacrificer obtains another body in the world of 
the moon, aie called faith. They bear the name of waters, because the greater part 
of their composition is water. The fire-sacrifice however, is merely a representative 
of all the other Veduic rites, and what has been said about the former, applies also 
to the latter. S'. 

* They are smoke, either from their being produced from smoke, or from their 
similar appearance. S'. 

t Both having the power of manifestation. S'. 

X Both being alike extinguishable and hard. S', 

§ Both flying off and being alike frequent. S', 

i| This world, the place where living creatures are born, and have their enjoy- 
ment. S\ 

For by the earth, famished with' the means of enjoyment for innumerable living 
creatuies, this world is nourished. S'. 

* It is fire, as rising from the earth in the same manner as smoke from fire. S'. 

t The night is the flame, because as the flame has its origin from the connexion 

of fuel with fire, so the night from the connexion with its fuel, viz, the earth, the 
darkness of the night being culled the shadow of the earth, S'. To which K. G. 
adds ; for darkness is the place of Rahu, and this is the shadow of the earth. 

X The moon is the coals, from similarity of origin ; for as from the flame, 
coals are produced, so the moon is produced in the uighi. Or because both are 
alike extinguishable. S'. 

§ For through the mouth man is lighted up, i. e. enlightened with regard to 
speech, study of the Vedas, etc. S', 

II Both rising equally upwards. S'. 

^ Fiom their like power of manifestation, S\ 

2 M 
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ear the sparks. The gods offer food iu this fire. From this 
ofi*ering seed springs forth. 12. 

Woman is fire, O Gautama, her haunch the fuel; the hairs 
on the body the smoke ;* the organ of generation the flame ;t 
cohabitation the coals ; J the fits of enjoyment the sparks. The 
gods offer seed in this fire. From this offering man springs 
forth. § He lives as long as he lives. j] When he dies, 13. 

Then they^f take him* to the fire ; his fire becomes fire ; his 
fuel, fuel; his smoke, smoke; his flame, flame ; his coals, coals ^ 
his sparks, sparks. The gods offer man in this Are. From this 
offering, man in radiant splendour springs forth. 14. 

Thosef who have this knowledge, J and those who in the 

* Both rising equally upwards. S', 

t From likeness of colour. S'. 

X Both equally extinguishing. 

§ In this manner the waters, bearing the name of faith, are gradually offered in 
the fires of heaven, of Parjanya, of this world, of man, and of woman, and having 
assumed gradually a grosser and grosser shape, they are the cause of the creation 
of man. And thereby the fourth question, viz. ** Dost thou know, at tite offering 
of which sacrifice, the waters becoming the words of man, rise to speak is decid- 
ed, viz. they become so, on the performance of the fifth offering in the fire which is 
woman, when the waters become seed. S'. 

ij As long as the fruit of the work continues, which had been the cause of his 
assuming his body. S'. 

% The Ritwigs or priests, performing the last rites. S'. 

♦ The deceased who in this case is himself the offering. S'. 

+ The present section replies to the first question and to part of the fifth, viz. 
“ Dost thou know, in what way the creatures, departing this life, proceed on differ- 
ent roads and Dost thou know the means of obtaining the road which is called 
Devayana ?" 

X Those who thus know. This knowledge does not refer to one of those fires 
only, but to the five fires together, as is evident from the Chh. U., where (5,10,10) 
the knowledge of the five fires is expressly mentioned with reference to the same 
topic. The knowledge concerns the nature of those fires and not the comparisons, 
which are only made for the sake of extolling the fire-sacrifice. But who are 
those who thus know ? Not the householders in general ; for those among them 
who have not the knowledge of the five fires, are to gain the worlds of smoke as 
the fruit, etc. resulting from sacrifice, gifts and austerity, (J 6). Not those who 
have retired to the forest, nor religious mendicants; for they are mentioned in 
the passage of the text immediately following, those who in the forest,^' and 
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forest* meditate with faith on truth, f obtain the flame, J from 
the flame the day ; from the day the light half of the moon ; 
from the light half of the moon the six months when the sun 
moves to the north ; from those months the world of the gods; 
from the world of the gods the sun ; from the sun the world of 
the lightning. Those who have obtained the world of the light- 
ning, are removed by the Purusha created by the mind§ to the 
Brahma worlds. || In those Brahma worlds exalted they live 
infinite years. For them, there is no return (to this world).^ 15. 

the knowledge of the five fires has connexion with the work of the householders, 
and not with that of hermits or religious mendicants. Nor lastly the Brahmacharis, 
because their entering upon the northern path is proved by the Smriti. Therefore 
the words “those who know,’* refer to the house-holders who have a knowledge 
of the five fires. S'. 

* Those v^fho in the forest, viz. those who have retired from the world to the 
forest (the Vanaprasthas,) and also the religious mendicants, (Parivrajakas.) 

t Who meditate on truth, that is to say on trrjjlh, that is to say on Brahma in the 
form of Hirauyagarbhu, not such as meditate with faith simply. As long as the 
householders have not the knowledge of the live fires, or of Brahma, so long, after 
the fifth offering in the gradual order of those offerings has been performed, they 
aie again born from the fire of woman, and on their return to this world they 
perform again ceremonial work. By means of this work they go again in the gradual 
procession from one world to another up to the world of the forefathers, and from 
there backwards in the reverse order to this world. Here, being again born from 
the fire of woman, the same circle is to be described like the continual rotation 
of a water-wheel. S'. 

J Flame means here the tutelary deity of the fire, and so the terms “ the day,'* 
“ the light half of the moon,** the tutelary deities of the day, etc. 

§ By Brahma. S'. 

il The Brahma worlds, the plural refers either to different regions in the 
Brahma world, which is only one, or to the difference of the rewards, derived 
from different modes of meditation. 

^ That is to say, there is no return for them during the present duration of the 
world, but they return of course on a new creation, as absolute liberation from 
transmigration, is only the effect from the knowledge of Brahma, while the know- 
ledge here in question is merely a knowledge of the five fires, or of Brahma in the 
form of Hiranyagarbha. This view is clear from the whole doctrine of this 
Upanisbad, and does not require any further proof ; but S', wastes much ingenuity 
to prove it from the form of language of another passage, where the “ not return** 
has the addition to this world.” 

2 M 2 
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Again,* * * § those who conquer the worlds by sacrifice, gifts 
and austerity, t obtain smoke ;X froni smoke night ; from night 
the dark half of the moon ; from the dark half of the moon 
the six months when the sun moves to the south ; from those 
months the world of the forefathers ; from the world of the 
forefathers the moon. Having obtained the moon, they be- 
come food. As (the offering priests) consume (again and 
again) king Soma, saying, do increase, and do decrease, so the 
gods consume them there.§ When that (fruit of their works) 
ceases, then they obtain the ether, from the ether the air, 
from the air rain, from rain the earth. Having obtained the 
earth, they become food.|| Again they are offered in the fire 
of man ; hence they are born in the fire of woman. Proceed- 
ing from world to world, they return in this way again and 
again. Again, those who do not know those roads, become 
worms, locusts and gnats, ^ 16. 

Third Brdhmana. 

'Whoever desires* to obtain greatness, (has to perform the 

* Those householders, who have not the knowledge of the five fires. 

t S', says, that “ gifts and austerity” do not refer to such as are enjoined by the 
Vedas, as they would be included in “ sacrifice.” 

X The deities of smoke, etc. 

§ As the offeiing priests consume ag /.n and again the Soma juice, so the per- 
formers of rites who are the supporters of the gods by sacrifices, etc., on their 
obtaining new bodies in the Soma world, are turned back again and again to this 
woild for the performance of troublesome work by the gods, from whom they 
receive such rewards as are in correspondence with their woik. S'. And thereby 
is answered the second-half of the fifth question. 

j| This is the reply to the second question. 

^ The answer to the third question. 

* The ultimate effect, derived from knowledge and works, has been declared. 
Knowledge is independent of any other thing, but work depends both upon the 
wealth of gods and upon that of man. For the sake of woik, therefore, wealth must 
be acquired, and this by means unaccompanied with sin. For the acquirement of 
wealth the ceremony, called Mantha, is ordained, in order that greatness be ob- 
tained ; for wealth is the consequence of greatness. S'. 
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following rite). At the time when the sun moves to the north, 
on an auspicious day of the light half of the moon, the twelfth 
day of liis performing the vow named Upavasad,* * * § after he has 
gathered and mixed together all kinds of herbs and fruits in 
a shell-shaped vessel or in a spoon, either made of the wood of 
the conglomerate fig-tree ; after he has sprinkled with water 
(the place of offering), placed the cow-dung, lightened the fire, 
spread (the kusa grass), cleaned the covered ghee, and taken 
the mixture at the time of a male star, he performs the offering, f 
(saying), — To all the gods of crooked mind wdio under thy 
control, O Jataveda.J obstruct man^s desire, do I offer a share 
(of the sacrifice). Satisfied, let them satisfy me with all de- 
sires. Swaha to the goddess of crooked mind who under the 
thought that she is the upholder (of all) has taken refuge to 
thee ; to this deity who is the accomplisher of all, I offer a 
part of the ghee, Swaha! 1. , 

Swaha to the eldest, Swdha to the best wdth these words 
ofiering to the fire, he drops the remainder (of the ghee) 
into the churning vessel. Swaha to life, Swaha to what is 
firmly founded with these words offering to the fire, he drops 
the remainder (of the ghee) into the churning vessel. Sw^a- 
ha to speech, Swaha to the standing place with these wwds 
offering to the fire, he drops the remainder (of the ghee) into 
the churning vessel. Swaha to the eye, Swaha to the trea- 
sure with these words offering to the fire, he drops the re- 
mainder of the ghee into the churning vessel. Swaha to the 
ear, Swaha to the place of refuge with these words offering 
to the fire, he drops the remainder (of the ghee) into the 

* The vow which is called Upavashad is part of the Yotistoma rites, and consists 
in limiting the food for a period of twelve days, taking the first day as much milk as 
is contained in one udder of a cow, the second as is contained in two, the third in 
three, and the fourth in four, then on the fifth again taking three, and so down to 
one, when again one is added on each successive day. 

t Then while offering ghee, he speaks the following Mantras. S'. 

X Fire. 

§ The eldest and the best is life. Compare this passage with 6. 1. 1 — fi- 
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churniog vessel. Swaha to tlie mind, Swaha to the source of 
procreation with these words offering to the fire, he drops 
the remainder (of the ghee) into the churning vessel. Swaha 
to the seed with these words offering in the fire, he drops 
the remainder (of the ghee) into the churning vessel. 2, 

Swaha to the fireT^ with these words oflPering to the fire, 
he drops the remainder (of the ghee) into the churning vessel. 

Swaha to Soma with these words offering to the fire, he 
drops the remainder (of the ghee) into the churning vessel. 

Swaha to the earth with these words offering to the fire, he 
drops the remainder (of the ghee) into the churning vessel. 

Swaha to the atmosphere with these words offering to the 
fire, he drops the remainder (of the ghee) into the churning 
vessel. Swaha to the heavens with these words offering to 
the fire, he drops the remainder (of the ghee) into the churning 
vessel. Swaha to the earth, to the atmosphere and to the 
heavens with these words offering to the fire, he drops the 
remainder (of the ghee) into the churning vessel. Swaha to 
the Brahma with these words offering to the fire, he drops 
the remainder (of the ghee) into the churning vessel, Swaha 
to the Khattra/^ with these words offering to the fire, he 
drops the remainder (of the ghee) into the churning vessel. 

‘‘ Swaha to the past \” with these words offering to the fire, 
he drops the remainder (of the ghee) into the churning vessel. 

Swaha to the future V’ with these words offering to the fire, 
he drops the remainder (of the ghee) into the churning vessel. 

Swaha to the universe V’ with these words offering to the fire, 
he drops the remainder (of the ghee) into the churning vessel. 

Swaha to all with these words offering to the fire, he drops 
the remainder (of the ghee) into the churning vessel. 3. 

Then he touches that (mixture saying), Thou art move- 
able;* thou art resplendent, t thou art full;J thou art un- 

* Moveable, because life is moveable, and thou art of the same nature as life. 
A'. G. 

t Because fire, the same as thou, is so. A\ G. 

% In thy nature as Brahma. A'. G. 



271 


Sixth Chapter. Third Brdhmana. 

shaken ;* * * § thou art the one pervader of this (universe) ; thou 
art proclaimed ;t thou art proclaimed again thou art sung ;§ 
thou art sung again ;|| thou art sounded,^ thou art resound- 
ed ;* thou shiuest in the cloud ;t thou art pervading ; thou art 
powerful j thou art food; J thou art splendour, § thou art de- 
struction ;|| thou art identity/^ 4. 

Then he raises that (mixture, saying), — ^‘Thou thinkest (of 
all) ; we think of thy greatness ; for he is king, lord and sovereign. 
Let him, the king and lord, make me a sovereign/^ 5. 

Then he eats^f that (mixture, and with the words), — Let us 
reflect on the adorable light of Savitar, (viz.) May the winds 
convey happiness ; may the rivers drop happiness ; may the 
herbs be of sweet juice to us. Swaha to the earth (let him 
take the fij*st morsel). (With the words), — “ (Let us reflect on 
the adorable light of Savitar, (viz.) May the night, yea even 
the morning-dawns (bring us) happiness, (may be fraught with) 
happiness the dust of the earth. May the heavens, our father, 
(l)ring us) happiness. Swaha to the atmosphere (let him 
take the second morsel). With the words, — (Let us reflect on 

* In thy likeness of the sky. A'. G. 

t By the Prastotar at the commencement of the sacrifice. A', G. 

X By the same in its middle. A'. G. 

§ By the Udgatar at the commencement of the sacrifice. A\ G. 

11 By the same in its middle. A'. G. 

■[[ By the Adhwaryu. A^ G. 

* By the Agnidhra. A'. G. 

t According to A'. G.^s explanation ; Literally, in what is moist. 

X Food, represented by Soma, all things to be enjoyed. A\ G. 

§ Splendour as represented by fire, in its nature as consumer. A^ G. 

11 Destroyer, being the cause of destruction of all things according to their rela- 
tion to the soul and to the deities. A'. G. 

^ He shall gradually take three morsels. With the first morsel he shall recite 
the first foot of the Gayatri and the first sacred word (Bbu), with the second the 
second foot and the second sacred word (Bhuvah), and with the third the third foot 
and the tiurd sacred word (Swar). After he has muttered the three sacred words, 
he should clean the vessel, in which he has dropped the remainder of the ghee, and 
drink this in silence. S'. 
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the adorable light of Savitar) who quickens our understanding, 
(viz.) May Vanaspati (bring) us happiness ; may the sun 
(bring) us happiness ; may his rays (bring) us happiness. 
Swaha to the heavens (let him take the third morsel). 
And having repeated the whole Savitri and all the benedic- 
tions,* he says at the close (of the rite), ^^May I become 
this all, Swaha to the earth, the atmosphere and the heavens 
Then having sipped (water) and cleaned his hands, he touches 
the fire with his thigh, his head turned towards the east. 
(Then) in the morning dawn he adores Aditya (with the 
Mantra), — ^^Thou art the one lotus of the quarters; may 
I become the one lotus of men.^^ As he (before) approached 
the fire, so he (again) approaches it with the thigh, and after 
being seated, he mutters the school. t 6. 

Uddalaka A'runi having explained this (mixture) to his dis- 
ciple, Yajnavalkya, of the ,Vajasaneya school, said, — Whoever 
pours it on a dry trunk, (will see) its branches rise and its 
leaves spring forth. 7. 

Yajnavalkya of the Vajasaneya school, having explained this 
(mixture) to his disciple, Madhuka Paingya, said, — Whoever 
pours it on a dry trunk, (will see) its branches rise and its 
leaves spring forth.^^ 8. 

Madhuka Paingya having explained this (mixture) to his 
disciple, Chula Bhagavitti, said. — Whoever pours it on a dry 
trunk, (will see) its branches rise and its leaves spring forth.^^ 9. 

Chula Bhagavitti, having taught this (mixture) to his dis- 
ciple, Janaki Ayasthuna, said, — ’^Whoever pours it on a dry 
trunk, (will see) its branches rise and its leaves spring forth. 10, 

Janaki A'yastuna having explained this (mixture) to his 
disciple, Satyakama Jabala, said, — Whoever pours it on a dry 
trunk, (will see) its branches rise and its leaves spring forth.^^ 1 1 , 

Satyakama Jabala having explained this (mixture) to his 


* He eats the fourth morsel. A'. G. 
t The succession of teacheis and disci])les. 
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disciples, said, — ^‘Whoever places it on a dry trunk, (will see) 
its branches rise, and its leaves sprmg forth. Let none teach 
it to one who is not a son, or a disciple.^^ 12. 

There should be four things made of the wood of the con- 
glomerate fig tree, the Sruva,* the Chamasa,t the sacrificial 
wood, and the two churning vessels ; there should be ten kinds 
of cultivated seeds, viz. rice, barley, sesamum seed, kidney 
beans, millet, J panick seed, wheat, lentil, pulse and vetch. 
When they are ground down, and sprinkled with curdled milk, 
honey and ghee, he shall offer the clarified butter. 13. 


Fourth Brdhmaua.^ 

Terra est horum eleinentorum essentia, aqua terrae, herbae 
aquae, flores herbarum, fruges florum, homo frugum, semen 
horainis. 1. 

Prajapatis respiciens, — Age, illi (homiui) habitationem pa- 
rabo, — feminam creavit. Ea creata, Adha Upasana sic dic- 
tum ritum celebravit. Quam ob causam (homo etiam) Adha 
Upasana ritum cum conjuge celebret. Pene turgido facto, 
Prajdpatis cum ilia coivit. 2. 

Ejus vulva est altare, corporis pili Kus'a sic dictum gra* 
men, cutis ignis, testiculi in medio igne collocata duo Soma 
sacrificii vasa. Quateuus ejus mundus exteusus est qui Vajapeya 
sacrificium facit, eatenus hominis mundus extensus est qui ejus 
(Adha Upasana ritus) guar u^ cum conjuge coit. Is (quoque) 
conjugura bene factum aufert. Verum qui ignarus AdhaUpasana 
ritum celebrat, ejus bene factum conjuges auferunt. 3. 

Hac cognitione prmditus Uddalaka Arunis, hac cognitione 
prseditus Ndka Maudgalyus, hac cognitione prseditus Kuraara- 
iiaritus declaraverunt, — Ex ea terrestri mundo multi mortales 

* A kind of ladle with which the ghee ia taken, when offered to the fire. 

t Another kind of ladle, to be put in the water used for the sacrifice. 

X Anu, a sort of corn of very small seed, which is called China in Bengali. 

§ I translated the greater part of this Biahmaua into Latin as it would not bear 
an English rendering. 

2 N 
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discedunt^ quibus nomen modo est Brahmanorum, quorum sen- 
sus sunt obtusi, et quorun\ bene factum fructu caret, ii vide- 
licet, qui illius ritus ignari cum femina coeunt. Quodsi dor- 
mientis sive vigilantis (mariti) semen, multum sit sive parvum, 
labitur, 4. 

Is semen tollens ea liymni verba recite t, — Quod semen hodie 
in terram est lapsum, quod in lierbas sive in aquam descendit, 
id semen meum recipio. Rursum me adeat robur, rursum me 
adeat splendor, rursum me adeat prosperitas. Rursum ignis 
numiua ipsius loco semen reddant. Ita locutus, digito aunu- 
lari ac pollice semen tollens inter mammas seu supercilia 
abstergat. 5. 

Dein si (maritus) in aqua ipsius imaginem videt, ea hymui 
verbi reeitet, — (Dei) mihi splendorem, robur, famam, opes et 
bene factum largiantur. — (Maritus) cum conjuge praeclara, 
sordida veste induta, ea de causa quod vcstis sordida est, coi- 
turus, ea hymni verba reeitet, — Sit ilia inter mulieres fortu- 
nata. 6. 

Quodsi ilia ad mariti voluntatem non se conformat, (donis) 
earn emat. Quod si ilia ad mariti voluntatem (iterum) non 
se conformat, baculo seu manu earn percutiens eis hymni 
verbis devincat, — (Hoc) membro atque (hac) fama famam tuam 
aufero. Hoc modo ilia fama privata erit. 7. 

Quodsi ilia ad mariti voluntatem se conformat, (is ea hymni 
verba reeitet), — (Hoc) membro atque (hac) fama tibi famam 
attuli, Eo modo uterque fama prseditus erit. 8. 

Si quis conjugem eura amare cupit, pene in ea collocato, 
ore ori affixo, et conjugis pudendo fricato, (is ea hymni verba 
musset), — Ex omnibus membris ortum, corde natum tu sane 
es membrorum essentia. Earn, sicut dorcadem sagitta veneno 
illinita feritam, mihi subject am redde. 9. 

Dein si quis conjugem non praegnantem esse cupit, pene in 
ea collocato, ore ori aflSxo, et spiritu exhalato et inhalato, 
(is ea hymni verba musset), — Hoc membro semineque semen 
tuum aufero. Eo modo conjux non erit prsegnans. 10. 
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Dein si quis conjugem esse preegnantem cupit, pene in ea 
collocato, ore ori affixo et spiritu inhalato et exhalato (is ea 
hyniiii verba musset), — Hoc membro setnine que semen affero. 
Sic ea erit praegnans. 11. 

Dein si conjugis est amasius quern maritus odit, is vas non 
coctum in igne ponat, et S'aravarhi sic dictum gramen inverso 
ordine sternens et ejus calaraos butyro immersos inverso 
ordine in igne sacrificans, (ea hymni verba dicat), — Heus tu 
in igne meo sacrificasti, equidem spirituin tuuni progredi- 
entem nec ne spfritum descendentem aufero. Heus tu in igne 
meo sacrificasti : equidem liberos tuos ac pecora tua aufero. 
Heus tu in igne meo sacrificasti ; equidem fructus, quos e 
cerenioiiiis et benefacto adeptus es, aufero. Heus tu in igne meo 
sacrificasti ; equidem spem tuam ac expectationes tuas aufero. 
Is sane sensibus obtusis, et benefacti fructu orbatus ex hoc 
mundo terrestri discedet, quern Brahmauus, ea cognitione 
prmditus, exsecratur. Quare ne quis, ea cognitione praeditus, 
in Brahrnani, A^edorum scientia iustructi, foribus (nieute 
quidem'' delectari cupiat, minimum vero (re ipsa delectetur) ; 
etenini ea cognitione praeditus inimicus exstat. 12. 

Dein si quis conjugem menstruas purgationes subeuntem 
novit, triduum e poculo bibat ; nec sit ejus (mariti) vestis 
scissa; nec S'ddrus neque S'udra earn tangat. Tribus noctibus 
elapsis, earn lavari et de paleis oryzse grana exuere jubeat. 13. 

Dein si quis albi coloris filium nasci cupit qui peritus sit unius 
Vedorum atque vitam ad extremum aetatis humame finem 
degat, lacte una cum oryza et butyro piirificato cocto, uterque 
edat (ea hymni verba dicens), — Utinam procreatione pollen tes 
simus. 14. 

Dein si quis filium coloris nigricantis e gilvo nasci cupit qui 
peritus sit duorum Vedorum atque vitam ad extremum aetatis 
humanm finem degat, lacte coagulate una cum oryza et butyro 
purificato cocto, uterque edat, (ea liymni verba dicens', — Uti- 
nara procreatione pollentes simus. 15. 

Dein si quis filium nigro colore rubrisque oculis ornatum 
2 N 2 
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nasci cupit qui peritus sit trium Vedorum atque vitam ad ex- 
tremum aetatis humanse fiuem degat, oryza uua cum butyro 
purificata cocto, uterque edat, (ea hymni verba dicens), — Uti- 
nam procreatione pollentes simus. 16. 

Dein si quis doctam filiam nasci cupit quae vitam ad extre- 
mum aetatis humanse finem degat, Tila sic dictae plantsc semini- 
bus una cum butyro purificato coctis, uterque edat, (ea hymni 
verba dicens), — Utinam procreatione pollentes simus. 17. 

Dein si quis filium doctum et valde celebratum nasci cupit, 
qui Gonciones frequentet, suavia verba loquatur, omnium Vedo- 
rum peritus sit et vitam ad extremum aetatis humanye finem 
degat, minoris sive majoris aetatis tauri came una cum 
oryza et butyro purificato cocto, uterque edat (ea hymni verba 
dicens), — Utinam procreatione pollentes simus. 18. 

Dein is mane butyro purificato Sthalipaka sic dicta cere- 
monia consecrato, iteruin iterumque oryzm partem (eis hymni 
verbis) offert, — Igni Swaha, Anumati Swaha, divino Savitri, 
verm procreationis causae, Swaha! Oryza hoc modo sacrifi- 
cata et vase sublato, ipse est posteaque conjugem edere jubet. 
Turn manibus ablutis et vase aquario aqua repleto ter earn cori- 
spergit (ea hymni verba dicens), — Surge de ea, Viswa-vasu, 
aliamque qufsere eminam juvenem et idoneam quae cum marito 
ineat ludos amatorios. 19. 

. Dein earn amplectitur, (ea hymni verba dicens), — Ego sum 
Amus, tu es Sa, tu es Sa, ego sura Amus, ego Saraa, tu es 
terra. Age, operam demus et filii procreandi causa semen 
emittamus. 20. 

Dein ejus femora pulsat (ea hymni verba dicens), — Recludi- 
minor, vos coelum et terra ! Ac pcne in ea collocate, ore ori 
affixo a capite ad pedes ter ejus corpus fricat, (ea hymni verba 
dicens), — Vishnus vulvam tuam paret (ad procreandum), 
Twaster membra tua extendat, Prajapatis emittat semen, et 
creator foetum nutriat. Foetum recipe, Sinivali, foetum 
recipe, multam celebrata. Aswines ^^i, radiorum sertis ful- 
gentes, foetum tuum nutriant. 21, 
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Aswinea ligna duo, quibus sacrificamus foetum tuum, peragi- 
tent ita ut decirno nascatur mense. Sicuti terra est igoe 
prsegnans, sicuti coelum est Indro prsegnans, sicuti veutus 
est plagis prsegnans, similiter ego foetum tuum prsebeo. 22. 

Eiim partum enitentera aqua conspergit (ea hymni verba 
dicens), — Sicuti ventus lacura ubique commovet, similiter 
foetus tuus una cum tegumentis exeat. Haec via pessulo et 
tegumento Indri causa est muuita. Hac via, Indre, exeas. 
Fac etiam, ut exeant secundirise. 23. 

(When the child is born), let him light a fire, and placing it 
on his lap, and taking curdled milk, mixed with clarified butter 
in a goblet, he ofiers repeatedly of the curdled milk and clarified 
butter, (saying), — ‘‘ May I, magnified (by this son) in this 
house support a thousand (men). When he has obtained 
offspring, let there be no loss of prosperity in offspring and in 
cattle. Swaha! I offer with my mind to thee my vital airs. 
Swaha ! May the wise Agni who fulfils all desires right for 
us any work which ought not to have been done, or any work 
which ought to have been done in this rite.^^ 24. 

Then, putting (his mouth) near the child^s right ear, he 
mutters three times, Speech, speech Then, taking curdled 
milk, honey and clarified butter together with unmixed gold, 
he feeds it, (saying), — I give thee the earth, I give thee the 
atmosphere, I give thee the heavens. I give thee all, earth, 
atmosphere and heavens.^^ 25. 

Then he gives him the name Veda,’^ which is his secret 
name. 26. 

Then giving him to his mother, he makes him take the 
breast (saying), — Saraswati, enter for the suckling (of the 
child into this (breast of the mother) thy breast which is fruit- 
ful, the support (of all creatures), the giver of jewels, the 
knower of wealth, and the liberal donor, by which thou causeth 
to grow all that is desirable.” 27. 

Then he addresses child^s mother with this Mantra, — 

Thou art worthy of praise, thou art like Maittravaruni. Thou 
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who hast born to the strong a strong (son), be strong, thou who 
giveth us a strong (son). Of him people may say, — Thou indeed 
excellest thy father^ thou indeed excellest thy grand-father/^ 
The son born to a Brahman who has this knowledge, obtains the 
highest goal by prosperity, fame and the glory of a Brah- 
man. 28. 

Now the school. The son of Pautimaslu succeeded the son 
of Katyayani, — the son of Katyayani the son of Gotami, — the 
son of Gotami the son of Bharadwaji, — the son of Bharadwaji 
the son of Paras'an, — the son of Paras'aii the son of Aupas- 
wasti, — the son of Aupaswasti the son of PariisWi, — the son 
of Paras^ari the son of Katyayani, — the sou of Katyayani 
the son of Kausild, — the son of Kausiki the son of A'lambi 
and the son of Vaiyaglirapadi, — the son of Vaiyaghrapadi the 
son of Kauwi and the son of Kapi, I. 

The son of Kapi the son of Xtreyi, — the son of ^treyi the 
son of Gautami, — the son of Gautami the son of Bharadwaji, 
— the son of Bharadwaji the son of Paras'ari, — the son of 
Paras'ari the son of Vatsi, — the son of Vatsi the son of 
Paras'ari, — the sou of Paras'ari the son of Varkkaruiu, — 
the son of Varkkaruiu the son of Varkkaruiu, — the son of 
Varkkaruni the son of ^rttabliagi, — the son of Arttabhagi the 
son of S'aungi, — the son of S'aungi the son of Sankriti, — the 
son of Sankriti the son of i^lainbayaui, — the son of Alamba- 
yam the son of Alambi, — the son of Alambi the son of 
Jayanti, — the son of Jayanti the son of Mandukayani, — the 
son of Mandukayani the son of Maiuluki, — the son of Man- 
duki the son of S'apdili, — the son of S'drulili the son of 
Bathitari, — the son of B/athitari the son of Bhaluki, — the son 
of Bhaluki the two sons of Kraunchiki, — the two sons of 
Kraunchiki the son of Vaidribhati, — the son of Vaidribhati 
the son of Kars' akeyi, — the son of Kars'akeyi the son of 
Prachmayogi, — the son of Prachinayogi the son of Sanjivi, — 
the son of Sanjivi the son of Pras'ni,— the son of Pras'ni 
Asurayana, — Asurayana Asuri,— Asuri 2. 
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Ydjnavalkya, — Yajnavalkya Uddalaka,— Uddalaka Aruna, 
— Aruna Upaves'i, — Upaves'i Kus'ri, — Kus'ri Vajas'ravas, — 
Vajas'ravas Jihwavat Vadhyoga, — Jihuavat Vadhyoga Asita 
Varshagana, — Asita Varshagana Harita Kas'yapa, — Harita 
Kas'yapa S'ilpa Kas'yapa, — S'ilpa Kas'yapa Kas'yapa Naidh- 
ruvi, — Kas'yapa Naidhruvi Vak, Vak Ambliini, — Ambhim 
Aditya. These Mantras of the white Yajur, which are de- 
rived from Aditya, have been declared by Yajnavalkya of the 
Vajasaueya school. 3. 

From (Prajapati) until the son of Sanjivi is the same (suc- 
cession of teachers).* The son of Sanjivi succeeded Man- 
duUayani, — Mandakayani Miindavya, — Mandavya Kautsa, — 
Kautsa Mahitthi, — Mahitthi Vamakaksbayana, — Vamaka- 
kshayana Sandilya, — Sandilya Vatsya, Vatsya Kus'ri, — Kus'ri 
Yajuavaclias Hajastambayana, — ^Yajnavachas Kajastambayana 
Tura Kavasheya, — Tusr Kavashe^a Prajapati, — Prajapati 
Brahma. Brahma is the self-existent. Salutation to Brahma ! 4. 


* In all the Vajasaneyi schools, . 
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PREFACE. 


To relieve the reader for a time from the weariness which 
the allegories of the Brihad A'ranyaka Upanishad, and the ^ 
abstruseness of S'ankara^s commentary are apt to produce, 

I have undertaken the translation of the minor Upaiiishads, 
published in the 7th and 8th volumes of the Bibliotheca 
Indica. 

At the revival of the study of Hindu philosophy, as shown 
by the publication of the Sutras of the six philosophical 
systems, and of a number of more modern philosophical 
works, a new translation of the principal Upanishads was 
urgently required to become an uniform basis for references, 
and on this account, I hope, that the present translation 
will not be unwelcome. 

The introduction, added to each of the Upanishads, is 
especially intended to facilitate the understanding^of the 
philosophical part of its contents, which is sometimes 
obscured by a mythological garb, or by expressions convey- 
ing, in their literal sense, an idea totally different from what 
was intended. 

I will defer treating on the spirit and object of the' 
Upanishads in general, until the translation of all of them is 
completed. 



Quid porro aut prseclarum putet in rebus humanis, 
hsec deotum regna perspexerit, aut diutumum, qui cognoverit 
sit aeternum? (Scijpio Afr, in Cicero’s J)e re publica. — Lib. 
cap, 17.) 
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Thk Taittariya Ilpauishad forms a part of the Taittariya xVranyaka, 
that is, of the A'ranyaka of the black Yajur V^da, chapters 7 to 9, 
and is also found in the collection of the Atharva Upanishads. In the 
former it bears no separate title } in the latter it is enumerated as two 
distinct Upanishads, the A'nanda Valli” (the lotus of bliss), contain- 
ing the first two chapters, and the “ Bhrigu Vallf ’ (the lotus of Bhri- 
gu), containing the third chapter. S'ankara names the first chapter 
S'iksha Valli (the lotus of the doctrine), and the second Brahmananda 
Valli (the lotus of the joy in Bramha), but, has no title for the last. 
It is one of the Upanishads, rendered by Anquetil from the Persian, 
and parts of it have been translated by Colebrooke, — the third 
chapter or Bhrigu Valli, and the prayer at the commencement of the 
first chapter (M. E. Vol. i pp. 7C-78), — and by Weber, the whole 
of the second and third chapters (in his ‘^Indische Studien,” VoL 
ii. pp 207 — 23C,) 

The Taittariya Upanishad consists of two parts, viz. of what is 
j)roperly called an Upanishad, the doctrine of Bramha, or of the 
absolutely infinite Spirit, and of an introduction to it. This is form- 
ed by the first chapter or S'iksha Valli, which, in accordance with 
the systematical exposition of the Vedanta, describes the course of 
instruction, and of the moral and mental training, preparatory to the 
initiating of the student in the science of Bramha. These previous 
conditions are the study of the S'iksha properly so called, that is, ot 
the doctrine of the pronunciation, quantity, &c. of Vodaic words, 
the meditation on certain words vrhich symbolically express the 
truths of the doctrine and prepare the mind for its comprehension, 
the meditation on the term Om,” the most sacred of all symbols, em- 
bracing as it does the real sense of all the Vedas, — the meditation on 
Bramha in his relation to the individual soul, to the material creation. 
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and to the different deities, “and the necessity of ceremonial work, of 
the daily reading of the V^das and of a virtuous life in accordance 
with the precepts of the S'astras. In short, it is the study of the 
Vedas, the practice of sacred rites, and the leading of a holy life, 
which prepare for the reception of the highest knowledge. 

The second chapter, or the Bramhananda Valli, contains the doc- 
trine of the Taittariya Upanishad itself. To understand, however, 
fully, what is the view of it, in what points it resembles the Vedanta 
as a system, and in what points it differs from it, it is necessary to 
know the doctrine of the Vedanta with reference to the order of 
creation. Of this we shall, therefore, now give a compendious sketch, 
which we take from the Vedanta Sara. 

The cause of the world, according to the Vedanta, the source of 
all reality, and strictly speaking, all reality itself, is Bramha, the su- 
preme soul or spirit. He is to be thought without any qualities 
taken from our conception of the world ; he is merely spirit, or as 
it is expressed by the Vedanta, he is mere existence, knowledge (with- 
out difference of subject, object and their mutual relation) and bliss. 
Every thing else is non-existence and non-knowledge. The world in 
its most abstract notion is therefore to be conceived as ignorance, which 
does not exist absolutely, but must be comprehended by the cause, on 
which it depends, — God. It consists of the three qualities of good- 
ness (Sattwa), passion or foulness, or activity, (llajas), and darkness 
(Tamas), which denote the three degrees of its existence, or of its 
power of manifestation. Ignorance is two-fold, viz. as totality, when 
all ignorance is one, and as speciality, or ignorance in individual beings. 
God in his relation to the totality of ignorance is omniscient, om- 
nipotent, &c., that is, he has all the attributes of the creator and 
ruler of the world, and is called in this respect Fs'wara (the ruler). 
God in his relation to special ignorance is the individual soul, the 
defective intelligence, Prajna. The ignorance in its totatily, is the 
causal body of God, that is to say, the cause of all created beings, ig- 
norance in its speciality is the individual bodies. The causal body 
is also called the sheath of happiness, as it contains all happiness, 
and as it envelops all. From this ignorance are first created five 
elementary bodies, viz. ether, air, fire, water and earth, each of 
which is composed of the three qualities, (of which ignorance itself 
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consists) and respectively endowed with the special qualities of sound, 
touch, colour, savour and smell. These elements are called Tanmd- 
tras, or subtle elements, in contradistinction to the gross elements, 
of which the visible bodies are composed. From the combined par- 
ticles of goodness in the five subtle elements, are produced intel- 
lect, (budhi, the faculty of ascertainment), and mind, (manas, the 
faculty of judging and doubting), — from the separate particles of the 
same, the five intellectual organs, the ear, the eye, the touch, the nose 
and the tongue, viz. the ear from the separate particles of ^goodness 
in ether, tlie eye from the separate particles of goodness in fire, &c., — 
further the five organs of action, the voice, the hands, the feet, the 
organ of excretion and the organ of generation from the separate 
particles of passion, — and lastly, the five vital airs, respiration, 
flatulence, circulation, pulsation and assimilation, from the combined 
particles of passion. Intellect, together with the intellectual organs, 
forms the intellectual sheath or case of the soul ; mind, with the 
organs of action, the mental sheath ; and the vital airs, together with 
the organs of action, form the vital sheath. The three sheaths, when 
united, are the subtle body of the soul, or the body which remains 
at the transmigration. Here again the subtle body is either a totality, 
or individuality. The soul, or God, as pervading the totality, is call- 
ed the Siitratma (the soul which pervades all as the same string 
passes through all the pearls of a wreath), or Hiranyagarbha, as per- 
vading an individuality, Taijana (the Resplendent). Both, however, 
arc in reality one. These three sheaths consist of the continuance 
of waking thoughts in dream, and in dream the Siitratma as well as 
Taijana perceive the subtle objects. 

From the subtle elements further proceed the gross elements 
of ether, air, fire, water and earth, by a peculiar combination of 
them,* and from the gross elements the different worlds, as the 
heaven, the earth, &c., and the different bodies, as men, ani- 
mals, &;c. 

The soul, as abiding in the totality of the gross bodies, is called 
Vais' wanara, Virat, &c., as abiding in any individual body, Vis'wa (the 

^ Viz. in the proportion of four-eighth of tbe element, after which it hears 
the name, with an eighth of each of the other four. 
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pervader). The gross body is called the nutrimentitious sheath 
(Annamaya Kosha), and as it is the place where the gross objects are 
enjoyed, it is called awake. In the waking state Vais'wanara and 
Vis'wa enjoy the material sounds, colours, &c., through the five 
organs of intellect. 

The totality of these worlds, viz. of the gross, the subtle and the 
causal bodies, forms one great world, and the soul, from the pervader 
to the ruler, is also only one soul. 

How fer the account of the Taittariya Upanishad corresponds to 
the above view, we shall see presently, after having given a survey 
of its contents. The second Valli commences with the following me- 
morial verse of the llig-Yeda which, according to S'ankara, contains 
the sum total of the whole Upanishad : Whoever knows Bramha 
who is existence, knowledge and infinity, as dwelling within the 
cavity (of the heart) in the infinite ether, enjoys all desires at once, 
together with the omniscient Bramha.” 

From this infinite soul sprang forth the ether, from the ether 
the air, from the air the fire, from the fire the water, from the water 
the earth, from the earth the annual herbs, from herbs food, from 
food seed, and from seed man. All creatures are produced from food, 
and pass again into food. To recognise this universal food as Bramha, 
is the first step of knowledge ; the second is, to recognise him as 
vital air, the inner soul (atma) of the former, which pervades and 
supports it, the third to think Bramha as mind, which is a soul 
more internal than the former, the fourth to think him as knowledge, 
and the fifth as bliss, when all difference of the individual from tlie 
universal soul ceases. 

Here arise the following questions : Does an ignorant person 
after his death obtain the supreme Bramha? and if not, docs a 
person who knows god, obtain him also ? 

When Bramha had created all, he entered it. He is to be con- 
sidered as the creation and the creator ; the varieties of all that is 
perceived, did before the creation not exist (explicitly), they were one 
and the same (implicitly), and the creation must therefore be consider- 
ed as a creation of Bramha himbelf. Bramha, the unchangeable, 
eternal being, is in fact constantly the foundation of the world ; 
without him there would be no existence, no continuance, and all 
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living creatures would be annihilated at once. The knowledge of him 
as identical with the soul makes therefore free from fear, because there- 
by the notion of every difference of the soul from other beings is re- 
moved, and fear arises only from such a difference. A person on the 
contrary who does not know him, is subject to fear, because for 
him always difference exists. 

The happiness then which ensues from various degrees of know- 
ledge and existence, is various. Proportionate to their knowledge is 
the happiness of men, of man-Gandharvas, of divine Gaiidharvas, 
of the forefathers, of men born in the heaven of the gods, of gods 
by tlieir nature, of Indra, of Brihaspati, of Prajapati, and of the 
one supreme Bramha. A person who has a knowledge of him, ob- 
tains him. Then all fear disappears for him, as well from external 
things as from his own conscience. 

The third Valli gives a narrative in confirmation of the doctrine, 
taught in the preceding chapter, from which it is evident that the 
science of* Bramha is not acquired at once, but that there are 
different stages, by which a person approaches to a clearer and clearer 
idea of God, and that the means of arriving at them is the practice 
of tamas, which denotes either austerity, or an elevation of knowledge. 
The third does not teach any thing new, but is only a repetition of 
what was known before in another form. 

We find in the Taittariya Upanishad the tenets, peculiar to the Ve- 
danta, already in a far advanced state of development ; it contains as 
in a germ the principal elements of this system. The notion of Bramha, 
as the supreme spirit and as wholly distinct from the material world, 
is clearly defined. lie is shown as the source of all reality, and in his 
relation to the world as its creator and preserver. We find here the 
doctrine of the five elements as the first creation of God, from which 
gradually all perceptible things are produced, and also the doctrine 
of the five sheaths, one the foundation of the other, by which the 
soul is enveloped.. There are, however, differences. No distinction 
is made between subtle and gross elements, nor is it clear, how 
intellect, mind, the organs of intellect and of action, and the vital 
airs have been produced from them. We likewise do not under- 
stand, what relation the five sheaths bear to the five elements and to 
the soul ; for if we consider the succession of the productions, 
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given by the Taittariya Upanishad, it appears, that they are not mo- 
difications of some of the elements or of all of them, but only of the 
earth ; again it is nowhere stated, that the sheaths have been created 
independently of the other productions, and it appears, therefore, to 
be a legitimate conclusion that they are in some way a modification 
of the elements. 

Dr. "Weber, in our opinion, goes too far in asserting (Ind. Stu- 
dien, Vol. ii. p. 210) that the first part of the Taittariya Upanishad 
is in no connexion with the other parts, that the composition of the 
whole Upanishad is merely formal, that many of its notions are 
fanciful, and that it exhibits little of the true spirit of speculation. 

It is true, that the first part is not necessary for the com- 
prehension of the doctrine, yet, according to the view of all the 
Upanishads and of the Vedanta, a preparatory course of study is 
required, and this it is which is inculcated in the first part, and 
more systematically than in other Upanishads, for instance, the 
Brihadaranyaka, where the exposition of the science of Bramha is 
frequently interrupted by enquiries belonging to a previous in- 
vestigation. It is true also, that the exposition is formal, as the 
sentences are composed after a fanciful form ; but their regularity 
is not greater than of some of the finest Upanishads which are 
written in metre. 

There are indeed a number of fanciful notions, especially with 
regard to the different gods, of whom a formidable system has been 
given. Still, all the gods introduced (with perhaps the exception of 
Prajapati who is a production of speculation,) are the popular gods of 
the V6das, and that they are brought into a system, is the natural 
consequence of speculation. All philosophy commences from ideas 
which existed previous to it, may they be religious ideas, or ideas re- 
ferring to -the mind, or to external nature. Philosophy consists in 
nothing else but in thinking of them, and it arises from the sole 
reason, that those ideas are found inconsistent, that they are contra- 
dictory in themselves. External things for instance, as they appear, 
are considered as existent, and in thinking them we find that they 
consist of qualities which are only relations to other things and to 
ourselves, and can therefore not express what really exists ; or 
something is represented as God, that is, as omniscient, almighty, and 



INTRODUCTION. 


7 


so on, and we afterwards find, that the same has been endowed 
with material, or finite attributes which do not agree with the 
other part of the notion. It is therefore on account of their own hol- 
lowness that we are compelled to abandon those notions and search for 
such as are perfectly consistent with themselves and with those to 
which they bear a necessary relation. 

With reference to religious ideas, two alternatives are possible 
for philosophy, either to repudiate them altogether as false or in- 
adequate, or to adopt them as a basis for its speculation. The latter 
is the way of accommodation, but even if this is followed, it must 
be remembered, that the results of its enquiry will be widely different 
from the basis from which it commenced. Thus it is with the 
Upanishads ; they indeed acknowledge the gods of the Vedas in 
name, but not in reality ; for their whole nature is altered, since from 
the state of divinity they are degraded to beings of an inferior order, 
having lost the attributes of infinity and absoluteness. 

In this respect the notions of the Taittariya Upanishad are not more 
fanciful than those of the other Upanishads. They arise from the 
system of accommodation, wiiich pervades the Upanishads and in fact 
the whole philosophy of the Hindus. To it the greatest number of 
its defects must be ascribed. To mark the two principal ones, re- 
sulting from it, it deceives the common people by the appearance of 
an union of opinion with the highest flight of human intellect 
which does not really exist, and puts on the other hand a limit to 
speculation, and therefore to progress, by giving it an aim which is 
not its own, and which at the same time it is not to pass. 

The Taittariya Upanishad, however, does not add to the received 
system ; its ideas are those of the other Upanishads, only more sys- 
tematically arranged than it is the case with the majority of them, 
and although it does not display the same vigour of thought as some 
other Upanishads do, yet, in our opinion, it belongs to the first 
series, preceding the Vedanta philosophy, which appears to be con- 
firmed by the high opinion in which this Upanishad is held by 
Hindu philosophers. 
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S'(K0tia' T^alli'. 


FIRST ANHVA'KA. 

May Mittra grant ns welfare, — Varuna grant us welfare, — Aryamas 
grant us welfare, — Indra (and) Brihaspati grant us welfare, — the 
far-stepping Vishnu grant us welfare. — Salutation to Bramha, — Sa- 
lutation to thee, O Vtiju.* * * § — Thou art even visibly Bramhaf. — I will 
call thee even the visible Bramha, — I will call (thee) just, — I will 
call (thee) true, — May he (Bramha) preserve me, — preserve the 
speaker, — preserve me,— preserve the speaker. 

Peace; peace, peace !— J 

SECOND ANUVA'KA. 

We will explain the S'iksha. — The letter, — the accent, — the quanti- 
ty, — the effort, — the middle pronunciation and the continuation, are 
declared as the contents of the chapter of the S'iksha. 

THIRD ANUVA'KA. 

1 . May we both (the teacher and disciple) be glorious, — may we 
both have the light of the Veda. Next then, we will explain the 
Dpanishad (the meditation on) of the Sanhita,§ — iu five topics, — viz. 


* According to S'ankara Mittra is the deity, presiding over the function 
of respiration (Prana) and over the day, Varuna over the function of flatu- 
lence (Apkna) and over the night, Aryamas over the eye and the sun, Indra 
over strength, Brihaspati over speech and intellect, Vishnu over the feet. 

+ This is said merely for the sake of praise. 

^ Peace is said three times to remove the obstacles to knowledge, which 
may arise with reference to the soul, to the material sphere, and to the 
superintendence of deities. 

§ Sanhita means a union either of letters to a word, or of words to a sen- 
tence, or of sentences to a more comprehensive composition, as expressive 
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as referring to the worlds, to splendours, to knowledge, to offspring, 
and to the soul. — They are called great Sanhitas. — Next, the topic, 
referring to the worlds. — The earth is the first syllable, (viz. San, of 
the word San-hi-ta) the heavens the last syllable (ta), the ether the 
union (hi). 

2. The wind (Vaju) the instrument of union, — this is the topic 
referring to the worlds. — Next, the topic referring to splendours, — 
Agiii (fire) is the first syllable, — A'ditya (the sun) the last syllable, 
— the waters are the union, — ^the lightning is the instrument of union, 
— this is the topic, referring to splendours. — Next, the topic re- 
ferring to knowledge, — the teacher is the first syllable, — ■ 

3. The disciple the last syllable, — knowledge the union, — the 

Veda the instrument of union, — this is the topic referring to know- 
ledge. — Next, the topic referring to offspring ; — the mother is the 
first syllable, — the father the last syllable, — the offspring the union, 
— the orgai\ of generation tlie instrument of union, — this is the topic* 
referring to offspring. , 

4. Next, the topic referring to the soul, — the lower jaw is the 
first syllable, — the upper jaw is the last syllable, — speech is the union, 
— the tongue the instrument of union, —this is the topic referring 
to the soul. — These are the great Sanhitas. — Whosoever knows the 
explanation of those great Sanhitas, — is united with offspring, 
cattle, the light of the Veda, eatable food, and with heaven. 

FOUllTH ANUVA'KA.* 

1. May that liidra (here the supreme god in the form of Om, 
the holiest word of the V^das), who has been manifested as the first 

of the mutual connexion of any ideas, to which such a Sanhita may be 
referred. It means therefore also a collection of hymns, as the Rig-Ycda 
tSLc., and is here especially meant as a collection of hymns according to each 
separate school. Such a Sanhitd is for instance the sentence : I'-se-twa (I 
divide thee,) where the syllable 1 ' may represent the earth, twa the heaven, se 
the connexion of both, and the union of all these elements to one word the 
air. Mahasanhita is, where there is a Sanhitd, and where the things in unity 
are of such comprehensiveness as the earth, &c. 

* This Anuvdka contains the muttering of the Mantras and the obla- 
tions, necessary for a person who wishes to acquire understanding and pros- 
perity. 
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of the V^das, comprising the nature of all, — being more immortal 
than the immortal Vddas, — strengthen me with understanding. — O 
God, may I be the vessel of immortality (of the knowledge of Bramha, 
the cause of immortality). — May my body be able, — my tongue ex- 
ceedingly sweet. — May I hear much with my ears. — Thou (viz. Om) 
art Bramha’ s sheath, enveloped by (common) understanding. — Pre- 
serve what (of the knowledge of Bramha) I have heard. — The 
prosperity (Sri) which swiftly brings me clothes, increases my 
cows, — 

2. And prepares for me always food and drink, — this prosperity, 
— rich in wool-clad flocks and other cattle, bring to me. Swahii !* 
— May the Bramha-studqnts come to me, Swahii ! 

3. Let me be glorious among men, Swiilui ! — Let me be better 
than the wealthy, Swaha ! — O venerable, let me enter thee (viz. the 
word Om, the sheath of Bramha), Swaha. — O venerable, do thou 
.enter me, Swaha — In thee, spreading in thousand branches, — O ve- 
nerable, I shall he purified, Swaha!— As the waters go downwards, — 
as the months go to the consumer of days (the year), — so let the 
Bramha-students, O Creator, approach me from everywhere, Swaha ! 
— (Thus) art thou a refuge, — do thou illuminate me, do thou make 
my like thy own nature. — 

FIFTH ANUVA'KA.f 

1. Bhiir, Bhuvar and Suvar, these verily are the three mystical 
names. — ^The son of Mahachamasa, — revealed as the fourth among: 
them, — Maha (the great one), — this is Bramha, — it is the soul, — 
the other deities are its mi mbers. — Bhiir,” verily is this world, 
‘‘ Bhuvar,” the atmosphere, — Suvar,” that world. 

2. Maha A'ditya (the sun), — for by A'ditya increase all worlds. — 
Bhur is verily Agni (the fire), — Bhuvar the wind, — Suvar A'ditya, 
— Maha the moon ; for by the moon increase all splendours. Bhiir 


* Swahi is the exclamation, made before the offering, 
t The meditation with regard to the Sanhitd, has been explained ; the 
Mantras also, required to obtain understanding and prosperity, have been 
mentioned ; now the intermediate meditation on Bramha, represented by the 
three mystical names, will be set forth.— 
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is the Mantras of the Rig, — Bhuvar the Mantras of the Sama, — 
Suvar the Mantras of the Yajur, — 

3. Maha Bramha ; for by Bramha all the Vedas increase. Bhur 
verily is the life, by which breath is taken, — Bhuvar the life which 
descends, — Suvar the life which equalises, — Maha food ; — for by 
food all functions of life are increased. — These four are verily four- 
fold ; — there are four times four mystical names. Whosoever knows 
them, knows Bramha ; — all the gt)ds (as his parts) convey power 
to him. — 


SIXTH ANUVA^KA.* 

1 . In the ether, abiding within the heart, — is placed the Purusha 
(soul) whose nature is knowledge, — who is immortal, radiant like 
gold. — (The artery, Sushurnna by name (the coronal artery) which 
springs forth from the upper part of the heart, and proceeds) be- 
tween the two arteries of the palate, — and (within the piece of flesh), 
which like a breast is hanging down, — then, after having made its* 
way through the head and skull, ^ — (terminates) where the root of the 
liair is distributed, — this (artery) is the birth-place (the road) of In- 
dra (of Bramha) . — By (the mystical name of) Bhiir (the sage) gets 
the same with fire (with the superintending deity of fire), — 

2. By (the mystical name of) Bhuvar with the wind, — by (tlie 
mystical name of) Suvar with A'ditya (sun), — by (the mystical name 
of) Maha with Bramha; — he obtains his kingdom, — he obtains the 
ruler of the mind,t — he becomes the ruler of speech, the ruler of 
the eye, — the ruler of the ear, — the ruler of knowledge ; — He then 
becomes this, viz. Bramha, whose body is the ether, — who is the 
real soul, who sports in life, whose mind is joy — whose peace is 
abundant, who is immortal. — In this manner, O Prachinayogya, (the 
name of a disciple) w'orship (the Bramha, as mentioned). — 


* In the preceding Anuvaka the deities have been specified as the parts 
of Bramha, represented by the mystical names ; the present describes the 
ether of the heart, &c., as the place of the perception and meditation of 
Bramha, and the manner, in which the state of the universal soul may be 
obtained. — S'. 

t Bramha, who is the ruler of all the senses, since he is the nature 
of all. 
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SEVENTH ANUVA'KA.* 

The earth, the atmosphere, the heaven, the quarters, the interme- 
diate quarters, — (the five-fold world), — fire, wind, the sun, the moon, 
the stars (the five-fold presiding deities), — the waters, the annual 
herbs, the regents of the forest (the trees), the ether, the soul, — all this 
is the material sphere. — Next the sphere, referring to the soul. — The 
vital air, which goes forwards, the vital air, which goes downwards, the 
vital air which goes from the centre, the vital air which goes upwards, 
the vital air which goes everywhere, — the eye, the ear, the mind, 
speech, touch, — the skin, the flesh, the muscles, the bones, the 
marrow, — having thus ascertained, the Rishif said, — five-fold indeed 
is this alljJ — by the flve-fold (sphere referring to the soul) a person 
makes complete the five-fold (external world). — 

EIGHTH ANUVA KA. 

^ Cm, is Braraha. — Om, this all, — Om is verily assent, — (having 
been addressed by the other priests by,) Om, do command, they 
command. 

Om, the hymns of the Sama sing, — Om, Som, the hymns of 
praise proclaim. — By Om, the Adwaryu gives his reply. — By Om, 
the Bramha commands. — By Om, he gives his orders for the burnt 
offering. — Oni, says the Brarnhana, when he commences to read 
(the Veda) : — May I obtain Bramha (the Vedu or the supreme soul), 
— and he obtains Bramha. 

NINTH ANUVA'KA. 

Justice, the reading and teaching are to be practised. — Truth, the 
reading and the teaching arc to be practised. — Penance, the reading 
and the teaching are to be practised. — Subduing (Dama, the sub- 
duing of the external senses), the reading and the teaching are to 
be practised. — The (sacred) fires, the reading and the teaching are to 

* This Anuvaka describes the meditation on Bramha, represented by 
the five-fold world, the five presiding deities, and tlie five-fold sphere, refer- 
ring to the soul. — jS'. 

t Either the Vdda, or a Eishi, who knew it perfectly. 

t Vid. Brihad. A'. 3d Brdmha. 17th. 15. 1. Yol. ii. Tart iii. p. J34, from 
which it is evident, that the Taittariya Upaiiishad belongs to a later time 
than the Brihad. A'. IJ. 
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be attended to. — The burnt offering, the reading and the teaching 
are to be attended to. — The guests, the reading and the teaching' are 
to be attended to. — The duties of man, the reading and the teaching 
are to be attended to. — Sons, the reading and the teaching are to be 
attended to. — Begetting, the reading and the teaching are to be 
attended to. — The offspring, the reading and the teaching are to be 
attended to. — The word as to ‘^justice/’ &c. has declared Satyavachas, 
(or the truthful) from the family of Bathitara. — The word as to 
“penance” has declared Taponitya (or the ever-penitent) from the 
family of Purusishti. — The word as to the reading and teaching has 
declared Naka from the family of Mudgalya; — for they (reading and 
teaching) are austerity, for they are austerity. — 

TENTH ANU\ A'KA.* 

I am the spirit (mover) of the tree, (viz. of the tree of the world 
which is to be cut down). — (My) fame (rises) like the top of the 
mountain.— I am purified in my root, as immortality is glorious in 
the nourisher, (viz. the sun). — I am brilliaht wealth. — I am intelli- 
gent, — I am immortal and without decay (or I am sprinkled with 
immortality). — This is the word of knowledge ofTris'anku. 

ELEVENTH ANUVA'KA.f 

1. Having taught the Veda, the teacher (thus) instructs the 
disciple : — Speak the truth. — AYalk according to thy duties. — Let 
there be no neglect of the (daily) reading (according to the school). 
— Having brought the welcome wealth for tlie te!icher, do not cut 
off the thread of the offspring, — Let there be no neglect of truth. — 
Let there be no neglect of duty. — Let there be no neglect of protec- 
tion (prudence). — Let there be no neglect of prosperity (of such 
actions as increase thy wealth) . — Let there be no neglect of the read- 
ing and of the teaching. — 

2. Let there be no neglect of the duties towards the gods 
and the forefathers. — Let the mother be a god (to thee). — Let the 

^ Contains the Mantra to be recited before the daily reading of the Yeda 
for the object of obtaining knowledge. — S'. 

t Shows the duties which, in accordance with the injunctions of the Veda 
and the Sinriti, must be performed, before the knowledge of Bramha can be 
imparted. — S'. 
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father be a god (to thee). — Let the teacher be a god (to thee). — Let 
the guest be a god (to thee). — ^All the works which are unblameahle, 
— ought to be performed, — not any other. — All the praiseworthy 
doings of us (the teachers), — ought to be worshipped (followed) 
by thee, — not any other. — 

3. The Bramhanas ivho are better than we, it ought to be 
thy etfort to provide with a seat.— (What is to be given) is to be 
given with faith, — is not to be given with want of faith, — is to be 
given with prudence, — is to be given with shame, — is to be given 
with fear, — ^is to be given with aifection. — If thou hast any doubt 
with regard to work, or with regard to conduct, — ■ 

4. Then, as there (in thy neighbourhood) all the Bramhanas, who 
are of sober judgment, — who are meek and desirous of performing 
their duties, — may they act by themselves or be appointed (by an- 
other) — as such Bramhanas act therein, — so also act thou therein. — 
Then among those, — who are blamed, — as there all the Bramhanas, 
who are of sober judgment, who are meek and desirous of perform- 
ing their duties, — may they act by themselves, or be appointed by 
another, — as such Bramhanas act among them, — so also act thou 
among them. — This is the rule, — this is the advice, — this is the mean- 
ing (Upanishad) of tlieV6das, — this is the instruction. — This should 
be followed out in such a manner, — this verily should be followed out 
in such a manner. - 


TWELFTH ANUVA'KA. 

May Mittra grant us welfare, — Varuna grant us welfare, — Aryamas 
grant us welfare, — Indra '^and) Brihaspati grant us welfare, — the 
far-stei>ping Vishnu grant us welfare. — Salutation to Bram ha,— Salu- 
tation to thee, O Vaju. — Thou art even visibly Bramha, — I will call 
(thee) just, — I will call (thee) true. — May he (Bramha) preserve me, 
— preserve the speaker, — preserve me, — preserve the speaker. — Om ! 
peace, peace, peace ! 
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Do protect us both (the teacher and the disciple) at the same time; — 
at the same time support (give food) us both ; — may both of us at 
the same time apply (our) strength (for the acquirement of know- 
ledge) ; — may our reading be illustrious ; — may there be no hatred 
(amongst us). — Peace, peace, peace. 

FIRST ANUVA'KA. 

1. The knower of Bramha obtains the suprernef (Bramlia). — 
With reference to this (knowledge of Bramha) the following (Rig) 
is remembered ; — Whoever knows Bramha, wh 9 is existence, know- 
ledge, (and) infinity, — as dwelling within the cavity (of the heart, 
which is intellect) in the infinite ether, — enjoys all desires at one 
and the same time together with the omniscient Bramha.” — Here 
follows this memorial verse : — From that soul (Bramha) verily sprang 
forth the ether, — from the ether the air, — from the air fire, — from fire 
the waters, — from the waters the earth, — from the earth the an- 
nual herbs, — from the annual herbs food, — from food seed, — from 
seed man ; — for man is verily the essence of food.— Here (with 


The contents and arrangement of the second V^alH are briefly and 
precisely stated by Weber, as follows The eighth chapter is to bo divided 
into four sections, of which the first (anuv. 1- 5) treats the degrees of suc- 
cession in the development of nature, the second (anuv. 6 and 7) the origin 
of the creation generally, and the third (anuv. 8), especially the dnanda, 
that is to say, the happiness of him who knows the identity of the indivi- 
dual with the universal soul, which has given the whole book the title of 
A^nanda Valli. The fourth, lastly, (anuv. 8 and 9) specifies the reward of 
him who know's all the preceding truths. 

f Param, S'ankara explains niratisayam, beyond which there is no more, 
which is absolute ; and this is Bramha, which is also clear by a passage of 
the Kathaka, where it is said, Whoever knows Branca, becomes even 
Bramlia.” 
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reference to the meaning, viz. that man is the essence of food) fol- 
lows this memorial verse: — “This (head here which I point out) 
even is his* head, — this is the right arm, — this the left arm, — this 
his body, — this his^iail (the part of the body stretching from the na- 
vel downwards) his foundation.’’ — 

SECOND ANUVA KA. 

1. Here follows this memorial verse : — 

All the creatures which dwell on earth — spring verily forth from 
food. — Again they live even by food, — again, at last (at the time of 
death) they return to the same, — for food is the oldest of all beings ; 
— hence it is called the healing herb (Aush^i-dhfi, because it subdues 
the heat, Ausha of the body) of all (creatures). 

All those who w^orship food as Bramha, — obtain all food what- 
ever ; — for food is the oldest of all creatures ; — therefore it is called 
the healing herb of all. — From food spring forth all beings ; — when 
born they grow by. food. — It is eaten (adyate, by all creatures) and 
it eats (atti) the (Creatures; — therefore it is called food (annarn). 
Different from that (soul) which is like the essence of food, — is an 
(other) inner soul, which consists of vital air (Prana). — The former 
(the soul, consisting of the essence of food) is filled by this. — This 
(Prana) even resembles the shape of man, — according to the shape 
of man borne by the former (the individual, consisting of the essence 
of food), — (is made also) this shape of man. — Ilis head is even the 
vital air which goes forwards (respiration), — his right arm the vital 
air which equalises, — ^his left arm the vital air which goes downwards ; 
— the etherf the body, — me earth:): the tail, the foundation. 

THIRD ANIJVA'KA. 

After breath breathe the gods, — ^men and animals ; — for breath 
is the life of all the creatures. — Therefore it is called the life 

*'• His,” the head of the soul, which is the essence of food. 

t The etljter moans the equalising air (Samuna), and it is called the soul, 
because it has a greater part of the vital functions and because it is in the 
midst of the body. 

^ The earth, here the vital air which goes upwards and it is called earth 
because it is the support of the vital airs. 
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of all. — All those who worship breath as Braniha, — attain the last 
limit of life (viz. 100 years), — for breath is the life of creatures; 
therefore it is called the life of all. This (life) even is the embodied 
soulr — of the former (nutritious sheath). — Different from that (soul) 
which consists of vital air, — is an (other) inner soul, which consists 
of mind. — By this the former is filled. — It resembles the shape of 
man, — according to the shape of man, borne by the former. — His 
head is even the Yajur, — the Rig his right arm, — the Stoa his left 
arm, — the instruction (viz. the Bramhana, in which instruction is 
given) is the body, — and the Atharvans and Angiras* his tail, his 
foundation. 

FOURTH ANUVA^KA. 

Here follows this memorial verse : — A person who knows the bliss 
of Bramha, — fr(^m which words together with the mind return, — 
without comprehending it, is never afraid. — This mind even is the 
embodied soul of the former. — Different from that (soul) which con- 
sists of mind, — is an (other) inner soul which consists of knowledge. 
— By this the former is filled. — It resembles the shape of man, — ac- 
cording to the shape of man, borne by the former. — His head is 
even faith, — justice his right side, — truth his left side, — concentration 
(Yoga) his body, — the great one (intellect) his tail, his foundation. — 

FIFTH ANUVA'KA. 

Here follows this memorial verse : — Knowledge arranges sacrifice, 
— and it arranges also w^orks, — All the gods worship as the eldest the 
Brarnha, which is knowledge. — A person who knows knowledge as 
Bramha, — and does not swerve from it, — enjoys all desires, — after he 
has abandoned all the sins, innate to the body (or, after he has 
abandoned all sins in his body, that is to say, during his life). — This 
even is the embodied soul of the former (mind). — Different from 
that (souf) winch is knowledge, — is an (other) inner soul which 
consists of bliss. — By this the former is filled. — It resembles the 
shape of man, — according to the shape of man, borne by the former. 
— His head is what is pleasant, — joy his right arm, — rejoicing his 
left arm, — bliss his body, — Bramha his tail, his foundation. 

* This is, according to Dr. Weber, the oldest name for the Atharva-Veda. 
I. S. Yol. I. p. 291. 

D 



18 


TAITTARIYA UPANISHAD. 


SIXTH ANUVA KA. 

Here follows this memorial verse : — 

If a person knows, — Bramha as not existing — he becomes, as it 
were, himself non-existing ; — ^if a person knows Bramha as existing, 
— then (the knowers of Bramha) know, that he (himself) exists. — 
This (infinite Bramha) is the embodied soul of the former. — (Be- 
cause this is soj therefore there are here the following questions* (of 
the disciple with reference to what has been said by the teacher) : — 
Does the ignorant, when departing from this life, — go to that world 
(of the supreme Bramha) (or does he not go there)? — Does the wise 
(knower of Bramha), when departing from this life, obtain that 
world, (or docs he not obtain it) ? — 

He (the supreme soul,) desired; — Let me become many, let 
me be born. — He performed austerity. — (Tapas means here, accord- 
ing to S'ankara, knowledge, and the sense would be : he reflected on 
the form of the world to be created). — Having performed austerity, 
— he created — all this whatsoever. f — Having created it, — he even 
entered it. — When he had entered it, — he was endowed with form 
and void of form, — defined and not defined, — a foundation, and 
without foundation, — endowed with knowledge and void of know- 
ledge, — true and not true, (viz. only comparatively not true) — all this 
whatsoever w^as true (absolutely). — (Because all this — w^as in this 
manner true, Bramha) therefore it is called true. — 

SEVENTH ANUVA'KA. 

Here follows this memorial verse ; — 

This was before (the creation of the world) not (existing) (the con- 
trary of all the manifested diiferences of name and form, which arc 
thought to be the unchangeable Bramha), — Hence verily was pro- 

* In the text tho plural is used, by which more than two questions are 
implied ; yet only two questions are actually given. Weber, therefore, thinks, 
that part of the text has been lost. S'ankara asserts that, there are in form 
only two questions, hut in reality four (as marked in the text,) each of tho 
tM'o questions containing an alternative, and tries thereby to vindicate the 
use of the plural. 

t Vid. B. A'. B. I. Vol. II. p. 52, where the following passage is pre- 
cisely the same ; —idam sarvam asrijata yad idam kincha. 
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duced that which exists (what is thought to exist, all the differences 
of name and form). — This (unchangeable Bramha) created himself; 
therefore, it is called self-created* (or holy). — Because it is holy 
(Sukrita), — (therefore) it is verily (like) taste ; — for any one obtaining 
taste, becomes delighted, — If that bliss (like Bramha) were not pre- 
sent in the ether (of the heart), — who then could live, who could 
breathe ? — for it is he (the supreme spirit) that fills with bliss. — When 
he (the sage) gains his fearless stand in him, who is invisible, (un- 
changeable) incorporal (anatmya), uudefinable and unsupportable, — 
then indeed does he obtain liberty from all fear. — When the other 
(the ignorant) makes even a small hole in him (considers him by any 
kind of difference), — then fear is produced for him. — This (Bramha) 
is ever a fear for him who (thus) know's, and who does not believe 
(in the true nature of Bramha). — 

EIGHTH ANUYA'KA. 

Here follcAvs this memorial verse : — 

Through fear of him blows the wind — thwugh fear rises the sun, 
— through fear of him speed Agni and Indra, — and death as the 
fifth — Here follows this consideration of bliss (which is Bramha). — 
Let there be a youth of gentle mind, who has read the Vedas, — who 
is well disciplined, is very firm and very strong, — let for him the 
whole w^orld be full of wealth, — this (bliss which he enjoys) is one joy 
of man. — This joy of man, taken a hundredfold, — is one joy of men 
wdio have obtained the state of Gandharvas, and also of the Y^da- 
student (a person versed in the Vedas) who is free from desires. — 
This joy of men, who have obtained the state of Gandharvas, taken 
a hundredfold, — is one joy of divine Gandharvas, — and of the Veda- 
student wdio is free from desires. — This joy of divine Gandharvas, 
taken a hmtdredfold, — is one joy of the forefathers whose world 
continues long, — and of the Y^da-student who is free from desires. — 
This joy of the forefathers, whose world continues long, — taken 
a hundredfold, ' is one joy of the gods, who are born in the heavens 

* Vid. Aittar. U. 1st Adh. 2d Kh. 3. B. I. Yol. Ylf p. 1S6, where 
another derivation of Sukrita is given. 

t Vid. K^th. JT. 3. B. I. Vol. YII. p. 14G, where the same passage oc- 
curs, an alteration being made in only a few words. 
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of gods (by the power of their works in accordance with the Vedas) 
and of the Veda-student who is free from desires. — This joy of the 
gods, who are born in the heaven of the gods, taken a hundredfold, 
is one joy of the gods of work, — who by (Vedaic) work obtain divi- 
nity, — and of the Veda-student who is free from desires. — This joy of 
the gods of work, taken a hundredfold, — is one bliss of the gods, — 
and of the Veda-student who is free from desires. — ^This bliss of the 
gods, taken a hundredfold, — is one bliss of Indra, — and of the V^da- 
student who is free from desires. — This bliss of Indra, taken a 
hundredfold, — is one bliss of Brihaspati, — and of the Veda-student 
who is free from desires. — This bliss of Brihaspati, taken a hundred- 
fold, — is one bliss of Prajapati, — and of the Veda-student who is free 
from desires.— This bliss of Prajdpati, taken a hundredfold, — is 
one bliss of Bramha, — and of the Bramha-student who is free from 
desires. — He (the supreme Bramha) who is in the Purusha (the 
image in the eye), — and who is in the sun, (A'ditya), — is one and the 
same. — Whosoever thus knows, — after having abandoned (the de- 
sires of) this world, — ajfproaches (fully understands) that soul, which 
consists of food, — approaches that soul, which consists of life, 
— approaches that soul, which consists of mind, — approaches that 
soul, which consists of knowledge, — approaches that soul, which 
consists of bliss. 


NINTH ANUVA'KA. 

Knowing the bliss of Bramha, — from which all words return, — 
together with the mind without having comprehended it, — a person 
is not afraid of any thing whatever. — Him verily does not afflict (the 
thought) : — Why have I omitted what is good ; — wdiy have I 
committed sin. — A person who thus knows, considers them both as 
the sonl ; for he who thus knows, considers them both as the soul. 
— This is the Upanishad (science of Bramha). — 



mtiqu Valli', 


FIRST ANUVA'KA. 

Hari, Om ! Do protect us both at the same time, — at the same 
time support us both, — may both of us at the same time apply (our) 
strength, — may our reading be illustrious, — may there be no hatred 
(amongst us). — Om ! peace, peace, peace ! — 

SECOND ANUVA'KA. 

Ehrigu, ^hc son of Varnna, approached his father Varuna. — Teach 
me, O venerable, what is Bramha.” — To him he declared these : — 
Food, life, eye, ear, mind (and) speech. — (Again) he said to him : 
From whom (all) these beings are born, — by whom, when born, they 
live, — whom they a})proach, (whom) they enter, — him do thou de- 
sire to know ; — he is Bramha. — He performed austerity. — Having 
performed austerity, — 


THIRD ANUVA'KA. 

He knew : food is Bramha ; for from food even verily are born 
these beings, — ^Ijy food, when horn, they live ; — food they approach, 
(food) they enter. — Having known this, — he again approached his 
father Varuna, — Saying ; Teach me, O venerable, what is Bramha.^’ 
He said to him : — By austerity do desire to know^ Bramha ; — auster- 
ity is Bramha. — lie performed austerity. — Having performed auster- 
ity,— 


THIRD ANUVA'KA. 

He knew : Bramha is life ; — for from life even arc verily born these 
beings, — by life, when born, they live ; — life they approach, (life) 
they enter. — Having known this, he again approached his father 
Varuna, — Teach me, O venerable, what is Bramha.'’ — He said 
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to him : — By austerity do desire to know Bramha ; — austerity is 
Bramha. — He performed austerity. — Having performed austerity, — 

FOURTH ANUVA'KA. 

He knew : Mind is Bramha ; — ^for from mind even are verily born 
these beings, — by mind, when born, they live ; — mind they approach, 
(mind) they enter. — Having known this, he again approached his 
father Yaruna. — “ Teach me, O venerable, what is Bramha.” 
He said to him : — By austerity do desire to know Bramha ; — 
austerity is Bramha. — He performed austerity. — Having performed 
austerity, — 

FIFTH ANUVA KA. 

He knew ; knowledge is Bramha; for from knowledge even are 
verily born these beings:— by knowledge, when born, they live; — 
knowledge they approach, (they) enter. — Having knowm this, he 
again approached his father Yaruna. — ‘‘ Teach me, O venerable, 
what is Bramha.” — He said to him : — By austerity do desire to 
know Bramha, — austerity is Bramha. — lie performed austerity. 
— Having performed austerity, — 

SIXTH ANUYA'KA. 

He knew : bliss is Bramha ; for from bliss even are verily born 
these beings ; — by bliss, when born, they live ; — bliss they approach, 
(bliss) they enter. — This is the science of Bhrigu and Yaruna, found- 
ed on the highest ether (the ether of the heart). — lie who knows 
this, is founded (on the supreme Bramha) ; — he becomes rich in 
food, and a consumer of food, — he becomes great, — by offspring, 
cattle, and the splendour of (his knowledge of) Bramha ; — ^he becomes 
great in renown. — 

SEYENTH ANUYA'KA. 

Let (the knower of Bramha) not revile food; (for) it is his 
observance (as the cause of his obtaining Bramha). — Life verily is 
food. — The body is the consumer of food; — the body is founded 
upon life ; life is founded upon the body. — Food is founded upon 
food. — Whoever knows this food, as founded upon food, gets found- 
ed ; — he becomes rich in food, and a consumer of food ; — he 
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becomes great — by oflPspring, cattle, and the splendour of (his know- 
ledge of) Bramha ; — he becomes great in renown. 

EIGHTH ANUVA'KA. 

Do not abandon food; — (for) it is his observance. — ^The waters 
verily are food. — Light is the consumer of food ; — light is founded 
upon the waters, — the waters are founded upon light. Whoever 
knows this food, as founded upon food, gets founded, — be becomes 
rich in food, and a consumer of food ; — he becomes great, — by off- 
spring, cattle, and the splendour of (the knowledge of) Bramha ; — 
he becomes great in renown. — 

NINTH ANUVA'KA. 

Do multiply food, — this is (his) observance. — The earth verily 
is food ; — the ether is the consumer of food ; — the ether is 
founded on the earth ; — the earth is founded on the ether ; — this 
food is founded on food. — He, who knows, that this food is 
founded on food, is founded ; — he become^ rich in food and a con- 
sumer of food ; — he becomes great — by offspring, cattle and the 
splendour of (the knowledge of) Bramha ; — he becomes great in 
renown. 


TENTH ANUVA'KA. 

1. Do not deny to any to abide. — This is (his) observance, — 
Therefore let a person acquire by any means abundance of food. — 
They (the householders) address him (the stranger who comes to 
their house) with the words : The food is ready.” — If this food is 
given witli much honour (or from the first age), — food is given to 
him (the giver) with much honour (or from the first age of his next 
birth). — If this food is given with common honour (or from his 
middle age), — food is given to him with common honour (or from 
the middle age). — If this food is given with want of honour (or 
from the last age), — food is given to him with want of honour. — 

2. He who thus knows (will obtain the reward which is men- 
tioned.) — As preserver (of what is acquired) abides (Bramha) in 
speech : — as acquirer and preserver in the vital air that goes for- 
wards and in the vital air that goes downwards, — as action in the 
hands, — as going in the feet, — as liberation in the anus. — These are 
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the meditations (devotional thoughts) among men. — Again the medi- 
tations with regard to the gods. — As satisfaction is (Bramha) in rain, 
as power in lightning, — 

3. As renown in cattle, — as light in the stars, — as offspring, as 
cause of immortality and joy in the organs of generation, — as all in 
the ether. — A person who worships him under the thought : He is 
the foundation, — becomes founded. — A person who worships him 
under the thought : He is great, — becomes great. — A person who 
worships him under the thought : He is mind, — becomes mindful. 

4. A person who worships him under the thought : He is subduing, 
— gets subdued his desires. — A person who worships him under tlie 
thought : He is Bramha, — becomes possessed of Bramha. — To a per- 
son who w'orships him under the thought : He is Bramha’ s place 
of destruction,* — perish the enemies who rival with him, perish also 
the unfriendly sons of his brother. — He, (the supreme Bramha) 
who is in the Purusha (the image in the eye), — and wdio is in the 
sun, — is one and the same. — 

5. Whosoever thus knows, — after having abandoned (the desires 
of) this world, — approaches (fully understands) that soul, which con- 
sists of food, — approaches that soul which consists of life, — ap- 

I proaches that soul which consists of mind, — approaches that soul 
'which consists of knowledge, — approaches that soul which consists of 
'bliss, — (and) as an enjoyer of food and assumer of shapes after his will, 
— considering these worlds (by the idea of the soul), sings this song 
of universal unity (Stoa) : — O wonder, O w^onder, O wonder, — 

6. I am food, I am food, I am food ; — I am tlie consumer of food, 
I am the consumer of foo.i, I am the consumer of food ; — I am the 
maker of (their) unity, I am the maker of (their) unity, — I am the 
maker of their unity.— * I am the first born of the true (world.) — 
Before the gods (I was) the midst of immortality. — Whoever gives 
me, preserves me even thus. — (If again another does not give me) I, 
food, consume him, the consumer of food. — I am brilliant like the 
sun. — Whoever thus knows (obtains the supreme Bramha). — This 
is the Upanishad. — 


* This is according to S'ankara Vilju, the air, or the ether, in which the 
five deities, viz. lightning, rain, the moon, the sun and fire perish. 
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Do protect us both at the same time, — at the same time support 
us both, — may both of us at the same time apply (our) strength ; — 
may our reading be illustrious, — may there be no hatred (amongst 
us). Om ! peace, peace, peace 1 



INTRODUCTION. 


The Aitar^ya Upanishad has been translated by Colebrooke 
(Misc. E. Vol. I. pp. 47-53). It is taken from the second A'ranyaka 
of the Aitar^ya Bramhana of the Rig- Veda, where it constitutes the 
4th to 6th chapters. As an Upanishad it is divided into three chap- 
ters, the first containing three sections, the second and the last one 
section each. 

The first chapter describes the creation of the universe by God, 
or the almighty, omniscient, &c. supermundane being, viz. the crea- 
tion of the worlds, of the soul of the mundane egg (Viriit, Praja- 
pati), of the gods as his'parts, of man as the microcosm of the uni- 
verse, and of food for the preservation of the world. The individual 
soul penetrates man, where it abides in three places or states, viz. 
the states of awaking, dream and sound sleep. Reflecting, however, 
on the universe and its relation to it, the individual soul finds no 
other reality but the supreme spirit, who is the same with itself 
(the individual soul). 

The second chapter gives a description of the three births of man, 
and enjoins thereby the necessity of liberating one’s self from all de- 
sires for the obtainment of true knowledge. The first birth is the 
condition of man in the shape of a seed, of a foetus ; the second birth 
his condition, when he is born ; and the third his state, when depart- 
ing from this world to be born again in a new body. The conse- 
quence of ignorance about the worldly state of the soul is, that it is 
proceeding from one birth to another, while a knowledge of the same 
liberates from transmigration, as is illustrated by the example of 
V^mad^va. 

The third and last chapter explains the nature of true knowledge 
and of the soul. The soul is not the instruments of perception (as 
the eye, ear, &c.), it is not the mind ; it is merely knowledge, and the 
several acts of knowledge are modifications, to be comprehended by 
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knowledge alone. The soul, as knowledge, is the foundation of the 
whole world ; it is Bramha the creator, it is the creation, the gods, 
the elements and all the beings that are produced from them. 

This alone is true knowledge, that the individual and universal 
soul are the same, and thereby the liberation from the world and 
immortality in Bramha are obtained. 

The Aitar^ya Upanishad shows about the same degree of deve- 
lopment in philosophical thinking as the Taittariya Upanishad, 
which it greatly rlsembles in the number and nature of its ideas, and 
in the exposition of them. Both start equally from the notion of 
the supreme being, beside whom there is nothing else ; both describe 
the creation of the material world, from its commencement to the 
entrance of the soul, in very similar language ; and both teach, that 
liberation proceeds from the knowledge of the supreme soul as dis- 
tinct from the world. The Aitareya Upanishad, however, is more 
compendiotis, and more distinct in its notions. The sketch of the 
material creation in the third chapter, Sf 3, is almost the same as 
that given in the system of the Vedanta, from its commencement 
down to its division of the fourfold bodies, and in its enumeration of 
the modifications of knowledge it gives evidence of a close obser- 
vation of the mind and of a not inconsiderable progress in abstract 
thinking. 
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AITARE'YA UPANISHAD 

OF THE RIG VE'BA. 


FIRST CHAPTER. 

First Section. 

Salutation to the supreme soul ! Hari, Om ! 

L This (world) verily was before (the creation of the world) 
soul alone, and nothing else* whatsoever active (or non-active). 
He reflected : “ Let me create the worlds.” 

2. He created these worlds, viz., the sphere of water, the sphere 
of the sunbeams, the sphere of death, f and the sphere of the 
waters. The sphere of water lies above the heavens ; the heavens 
are its resting place the sphere of the sunbeams is the atmos- 
phere ; the earth the world of death ; the worlds, which are beneath 
it, are the sphere of the waters. 

3. He reflected: These w^orlds indeed (are created). Let me 
create the protectors of worlds. Taking out from the waters a 
being of human shape, he formed him. He heated him (by the 
heat of his meditation) . When he was thus heated, the mouth burst 
out, as the egg (of a bird), — from the mouth speech, — from speech 
fire (Agni, the presiding deity of speech). The nostrils burst out, — 
from the nostrils breath, — from breath the wind (Vaju, the presiding 
deity of breath). The eyes burst out, — from the eyes sight, — from 
the sight the sun (A'ditya, the presiding deity of the eye). The 

^ Vid, B. A'., B. I. Vol. I. p, 2G— na ivdha kinchandgra dsft l.c. p. 168, 
^tma va idam dka evdgra ^sft. 

Ambha, according to A'nanda, Maha and the other worlds above the 
heavens, where at the commencement of the creation the waters were placed. 

t The sphere of death, the place where the inhabitants die. 
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ears burst out, — from the ears hearing, — from hearing the quarters 
(the presiding deities of the ear). The skin burst out, — from the 
skin the hairs, — from the hairs the annual herbs and the regents of 
the forest (the trees, the presiding deities of the hairs of the body). 
The heart burst out, — from the heart the mind, — from the mind the 
moon (the presiding deity of the mind). The navel burst out, — from 
the navel the vital air which goes downwards, — from this death (the 
presiding deity of the descending vital air) . The organ of generation 
burst out, — from the organ of generation seed, from seed the waters 
(the presiding deities of seed). 

Second Section, 

1 . When created, those gods fell into this great ocean.* Him 
(the first male, the cause of the ditferent places, organs, and presid- 
ing deities) he (the supreme soul) had attacked by hunger and 
thirst. They (as his parts, assailed by hunger and thirst), spoke to 
him (the first male, the creator) : ‘‘ Do prepare for us a sphere of 
rest, wherein abiding we may eat food.” 

2. He brought the cow to them (after having taken it out of the 
waters and formed it, as before). They said : ‘'This is verily not suf- 
ficient for us.” — He brought the horse to them. They said : " This 
is verily not sufficient for us.” 

3. He brought to them man. They said : " \Vell done in truth ;” 
therefore man alone is w ell formed. He said to them : “ Enter him 
each according to his sphere.” 

4. Fire, becoming speech, entered the mouth ; wind, becoming 
breath, entered the nostrils ; the sun, becoming sight, entered the 
eyes ; the quarters, becoming hearing, entered the ears ; the annual 
herbs and regents of the forest, becoming hairs, entered the skin ; 
the moon, becoming mind, entered the heart ; death, becoming the 
vital air, which goes downwards, entered the navel ; the waters, be- 
coming seed, entered the organ of generation. 

.5. Hunger and thirst spoke to liim : “ Do thou prepare for us 
(places).” He said to them : " I will give you a share in those deities. 


* Of the world, the last cause of which is ignorance ; on this account, 
even the world of the gods does not give absolute liberation. — S\ 
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I will make you partakers with them/’ Therefore, to whatsoever 
deity clarified butter is offered, hunger and thirst are partakers with 
him. 


Third Section, 

1. He reflected : ‘'Those worlds and protectors of the worlds 
(have been created). Let me (now) create food for them,” 

2. He heated the waters (with the heat of his reflection). From 
them, when heated, a being of organised form sprung forth. The 
form which sprung forth, is verily food. 

3. 'When created, it cried (by fear) and tried to flee. He (the 
first-born male) desired to seize it by speech. Had he seized it by 
speech, (all) would be satisfied by pronouncing food. 

4. He desired to seize it by breath; he could not seize it by 
breathing. Had he taken it by breathing, (all) would be satisfied by 
smelling food. 

5. He desired to seize it by the eye ; he could not seize it by the 
eye. Had he seized it by the eye, (all) would be satisfied by seeing 
food. 

6. He desired to seize it by the ear ; he could not seize it by the 
ear. Had he seized it by the ear, (all) ivould be satisfied by hearing 
food. 

7. He desired to seize it by touch, he could not seije it by touch. 
Had he seized it by touch, (all) would be satisfied by touching food. 

8. He desired to seize it by the mind ; he could not seize it by the 
mind. Had he seized it by the mind, (all) would be satisfied by 
thinking on food. 

9. He desired to seize it by the organ of generation ; he could not 
seize it by the organ of generation. Had he seized it by the organ 
of generation, (all) would be satisfied by emission. 

10. He desired to seize it by the vital air which goes downwards ; 
he seized it. — This is then the taker of food ; it is the vital air which 
has been mentioned, that is the consumer of food. 

1 1 . He reflected : How could this (body) exist without me (its 
ruler) ?” He reflected : “ How (by what road) shall I penetrate it 
(the body) V* He reflected : “ If I were pronounced by speech, — if 
(without me) breath would breathe, — ^if the eye would see, — if the 
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ear would hear, — if the skin would touch, — if the mind would think, 
— ^if the vital air that descends, would carry downwards, — if the 
organ of generation would emit, — then who am I 

12. Making an opening, where the hairs (of the head) divide, he 
penetrated by that door. This is called the door of division. This 
is the door of rejoicing, (because it is the road to the Supreme 
Bramha). It (the individual soul, having entered the body) has 
three dwelling places,* three states resembling dream. f This is a 
dwelling place (the right eye), — ^this a dwelling place (the internal 
mind), — this a dwelling place (the ether of the heart). 

13. He, (the individual soul) when born, reflected with reference 

to the elements. How could he desire to declare any other thing 
difierent from him ? (that is to say, he found nothing else but the 
reality of the soul.) He beheld this Bramha, who dwells in the bo- 
dy (Purusha, in accordance with the derivation Puri S'ayanam”) 
who pervades everywhere, (and thought) I have seen” this (Bramha 
like me in nature.) . 

14. Therefore the name (of the supreme soul,) is Idandra, (be- 
cause it sees this, idam pas'yati) for Idandra is indeed his name. 
(The knowers of Bramha) call him with a name which cannot be 
recoguibcd (in its true meaning) ^‘Indra,” although his name is 
Idandra ; for the gods do not like to be recognised, as it were ; for 
the gods do not like to be recognised, as it were. 


* Viz. the right eye is the place of the senses at the time of awaking, the 
internal mind at the time of dreaming, and the ether of the heart at the time 
of sound sleep. According to another explanation, those three places are, 
the body of the father, the place of the embryo in the body of the mother, 
and the own body. 

t Viz. the state of awaking, the state of dream, or the state of sound sleep. 
They are called dreamlike states, because in neither of them the soul appears 
in its true nature. 
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SECOND CHAPTER. 

Fourth Section. 

1 . That (individual soul) exists at first as a foetus (in the form of 
seed) in man. This is the seed which is the essence (of the body) pro- 
duced from all parts. He bears this self (atma, the foetus in the form of 
seed) even in his (own) self (body, 4tma). When it (the seed) touches 
the woman, then he, (the father) produces it. — This is the first birth 
of him (of tlie individual soul in the form of seed). 

2. It gets the same nature with the woman, in the same manner 
as her own members ; therefore it (the foetus) does not injure 
her ; she (again) nourishes the self of him (her husband) which has 
entered there (into the womb). 

3. She who nourishes is to be nourished (by her husband). 
The woman bears the€oetus. He (the father) nourishes the son 
even before and after the birth. By nourishing the son before 
and after the birth, he nourishes even his own self for the sake of 
the continuation of these worlds ; for thus continue these worlds. 
This is his second birth. 

4. This self of him (the son, being the self of the father) is 
made to take his place for sacred works. Then (after having made 
over his duties to the son) his (the son’s) other self (the father) 
having accomplished his duties (his duties to the Rishis, gods and 
forefathers) leaves this v orld at a high age, and having left it, he is 
born again. This is his third birth. Thus it is said by the Rishi : 

5. ‘‘ Within the womb, I know well all the births of those gods ; 
hundreds of bodies, strong as iron, kept me ; looking downwards, 
like a falcon, 1 shall he gone in an instant,” thus said Varaadeva,* 
while dwelling in the womb. 

6. Thus knowing, he (Vdmad^va) after the destruction of this 
body, being elevated (from this world), and having obtained all de- 
sires in the place of heaven, became immortal, became immortal. 


* Vdmad^va, vid. B. A'. I. 4. 10. B. I. Vol. II. Pt. 3, p. 111. 
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THIRD CHAPTER. 

Fifth Section. 

1. Of what nature is the soul which we worship by the words, 

this soul and which of the two* is the soul ? (Are the instru- 
ments, by which objects are perceived, the soul, or the perceiver ? 
No, not the instruments). Is it that by which it (the soul) sees 
form, by which it hears sound, by which it apprehends smells, by 
which it expresses speech, by which it distinguishes what is of good 
and what is not of good taste ? 

2. The heart and the mind (here, according to S'ankara, one and 
the same, the internal organ, which is divided into the different 
senses, and in which the supreme Bramha is manifested), knowledge 

•about one’s gclf (consciousness), knowledge about one’s power (pride 
of dominion, Ajnanam), science (the knowdedge of the C4 sciences, Vij- 
nanam), knowledge about expedients (the knowledge of what is prac- 
ticable at this or another time, Prajndnam), understanding (of instruc- 
tion, niedha), perception (drishti), endurance (of pain), thinking 
(mati), independence of mind (manisha), sensibility (of pain, jiiti), 
recollection (smriti), determination (the power to determine any object 
by general notions), perseverance (kratu), the effort of life (asu), de- 
sire, submission (to women), — all these (and other modifications) are 
names of knowledge (as an attribute of the soul in its modification 
as life, of the inferior Bramha, not attributes of the supreme Bramha, 
which is of no form whatsoever). 

3. This (soul, which is like knowledge) is Bramha (the inferior 
Bramha), this is Indra (the king of the gods), this Prajapati (the 
first-born male), this all gods (parts of Prajapati), and the five great 
elements, viz. the earth, the wind, the ether, the water, and the light, 
this all those (beings) that are mixed from smaller portions (of the 
former) the causes of the one kind, and the causes of the other kind 


* Viz. two souls, the universal and individual, have been said to enter 
the body ; now, it is the question, which of them should be worship- 
ped ? 

F 
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(moveable and immoveable), viz. what is bom from eggs, what is 
born from the womb, what is born from heat, what is born from 
sprouts, horses, cows, men, elephants ; whatsoever has life, viz. what 
moves on foot, what moves by wing, and all that is immoveable. 
All this is brought to existence by knowledge (Prajnan^tram),* is 
founded on knowledge ; the world is brought into existence by know- 
ledge ; knowledge (itself) is the foundation, Bramha is knowledge. 

4. He,f having by that knowledge departed from this world, and 
in that world of heaven obtained ^all desires, became immortal, be- 
came immortal. 


* Prajnin^tram, according to S'ankara, is either derived from " myatt^, 
sattam prdpyatd an<^ndti ndtram,” by which it is brought into existence, or 
‘‘ Prajndn(^tram yasya tadidam prajn^n^tram,” whose eye is knowledge, is 
called Prajn^netram, and, according to the latter explanation, the passage 
should be translated — All this is (Bramha) whose eye is knowledge.’^ 

+ "He” means either yamade'va, of whom it has been said before, that he 
became immortal, or any other sage, who has obtained the knowledge of 
Bramha.— S'. 
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The S'wettis'watara, no doubt, does not belong to the series of the 
more ancient Upanishads, or of those which preceded the foundation 
of philosophical systems ; for it shows in many passages an ac- 
quaintance with them, introduces the Vedanta, Sankhya, and Yoga, 
by their very names, mentions the reputed founder of the Sankhya, 
Kapila, and appears even to refer (in the second verse of the first chap- 
ter,) to doctrines which have been always considered as heterodox. It 
must have been composed at a time when the whole social and poli- 
tical system of the Bramhans was completed, when the fiction of 
the great Kalpas had been adopted, and when the belief of the hero- 
ic times in the coequal power of the three great gods, Bramha, Vish- 
nu, and S'iva, had already been abandoned for sectarian doctrines, 
which are characterized by assigning to one of these gods all the 
attributes of the others. Here, it is S^iva, or Kudra, who not only is 
declared the creator, preserver, and destroyer of religious belief, but 
Is even identified with the Bramha or supreme spirit of philosophy. 

As the mythological views of the S'wetas'watara are those of a later 
time, when the worship of S'iva and of the divine S'aktis, or ener- 
gies, had gained ground, in contradistinction to the ancient IJpa- 
nishads, where only the gods of the V6das are introduced, so also 
refers its philosophical doctrine to a more modern period. It presents 
a mixture of Vedanta, Sankhya, and Yoga tenets. From these ante- 
cedents, however, it is impossible to make an inference as to any de- 
finite time of its composition. There are similar passages in the 
Bhagavad Gita and the S'wetas'watara, but whether the one took 
them from the other, or both derived them from a common source, 
I venture not to determine. Both compositions borrowed equally 
from various sources ; the S'wetas'watara has many passages from the 
Vedas and other Upanishads, so also the Bhagavad Gft^, and hence 
the form of their composition leads to no conclusion. At any rate. 



36 


INTRODUCTION. 


the S'wetas'watara preceded S'ankara, who lived in the eighth century 
A. C,, and from the peculiarity of its tenets it is probable that the in- 
terval between them was not considerable.* To understand the pre- 
cise nature and object of its doctrine, it is necessary to indicate the re- 
lation which the Sankhya and Vedanta have to the Vedas. The Vedan- 
ta, although in many important points deviating from the Vedas, and 
although in its own doctrine quite independent of them, was yet believ- 
ed to be in perfect accordance with them, and being adopted by the 
majority of the Bramhans, it was never attacked on account of its 
orthodoxy. The same cannot be said of the Sankhya ; for it was not 
only frequently in opposition to the doctrine of the Vedas, but some- 
times openly declared so. Indeed, the Vddanta also maintained, that 
the acquisition of truth is independent of caste or any other distinc- 
tion, and that the highest knowledge, which is the chief end of man, 
cannot be imparted by the Vedas (vid. Kath. 2. V. 23) ; yet itiii sist- 
ed, that a knowledge of the Vedas was necessary to prepare the mind 
for the highest knowledge. This the Sankhya denied altogether, 
and although it referred to the Vedas, and especially to the Upaiii- 
shads, still it did so only when they accorded with its own doctrines, 
and it rejected their authority in a case of discrepancy. The 
Sankhya in fact was a reform, not only in theory, but also in life, 
as is evident from the relation of Buddhism to it, which is nothing 
else but a practical application of the tenets of the Sankhya. 

At the time of the composition of the S'wetas'watara, the Sankhya 
was not a new system, which had to overcome the resistance of old 
received opinions, and the prejudices of men in power, whose interest 
might be opposed to the introduction of a doctrine, by which their 
authority could be questioned. It had found many adherents ; it was 
the doctrine of Manu, of some parts of the Mahabharata, and to its 
founder divine honours had been assigned by general consent. It 


* In the Bramha-Sutras no allusion is made to this Upanishad. In the 
passage, referred to by Colebrooke (M. E. vol. I. p. 348.), it is only generally 
stated, ^that several passages of the Upanishads, which, by the followers of 
the Sankhya, are interpreted in favour of their tenets, have, in reality, a dif- 
ferent meaning, but no passages are quoted by the Sutras themselves. It is 
S'ankara, who, in explanation of the text, gives examples of such passages, 
and quotes, among others, a passage of the S'wetas'watara. 
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was a doctrine whose argumentative portion demanded respect, and 
as it was admitted by many Bramhans, distinguished for their 
knowledge of the Vedas, it could not- be treated as a heresy. 
The most learned and eminent of the Bramhans were evidently divi- 
ded among themselves with reference to the truth of the Sankhya 
and Vedanta, and this must have afforded to the opponents of the 
Vedaic system, a most powerful weapon for attacking the Vedas them- 
selves. If both, the Sankhya and Vedanta, are divine revelations, 
both must be true ; But if the doctrine of the one is true, the doc- 
trine of the other is wrong ; for they are contradictory among them- 
selves. Further, if both are derived from the Vedas, it is evident, 
that also the latter cannot reveal the truth, because they would teach 
opposite opinions about one and the same point. Such objections to 
the Vedas had been made already in ancient times, as is clear from 
the Upanishads, from several passages of Manu, from Yaska, &c. ; 
and under these circumstances it cannot be wondered at, if early at- 
tempts were made to reconcile the tenets of the Vedanta and San- 
khya to save the uniformity of the doctrine,* and thereby the sacred- 
ncss of the Vedas as the scriptures derived from the immediate reve- 
lation of god. So for instance, it is recorded, that Vyasa, the repu- 
ted author of the Bramha-Sutras, wrote also a commentary to Pataii- 
jali’s Yoga-S'astra, which is still extant under his name. In the same 
manner composed Gaudapada, the eminent Vedantist, and teacher 
of S'ankara’s teacher Govinda, a commentary to I's'wara Krishna’s 
Sankhya Karika, and the Bhagavad Gita has also the same 
object. 

The S'wetas'watara is one of the most ancient attempts of this kind 
yet extant, and its author, in giving to his composition the name of 
Upanishad, tried thereby to clothe it in divine authority. 

To show in what way the S'wetas'watara endeavoured to reconcile 
the Vedanta and Sankhya, we have to recall to mind the distinguish- 
ing doctrines, of either. 

The last principle of creation, according to the V6danta, is Bramha, 
the supreme spirit, beside whom there is nothing else. He is the 
last cause, as well as regards the substance as the form of the world. 
Considered in his own independent nature, he is mere existence, 
thinking, and bliss. He is not the object of thinking, or its subject 
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or the act, in which both are united; for every difference with 
regard to him must be denied, nor is he individual existence in any 
conceivable form ; for he is in every respect infinite, absolute, and 
perfect. The same is the case as to his blessedness, and the three pre- 
dicates of existence, thinking, and bliss, are, in fact, not attributes of 
his nature which could be separated from each other, but, in reality, 
only different expressions of the same thing.* Compared with him, 
all other things are not existing, and bear predicates opposite to his 
own. They are hence without consciousness ahd existence in them- 
selves, the existence which they possess is only a derived one, 
and their first and absolute cause is god. The world then, or the 
thing which does not really exist, and which is without consciousness, 
is pervaded by him, and hence ensues the creation, or manifestation, 
of the universe, by which the differences, which exist already, 
although in an unmanifested state, become manifest. 

The Sankhya is essentially dualistic; it is soul, or spirit, and 
matter, from which the creation proceeds. As to its substantial 
cause, the creation depends upon a principle, whose nature is 
activity. This is Mdlaprakriti, the first productive nature, mat- 
ter without any distinction of form or qualities. f It is one, infi- 
nite, active, and beyond the perception of the senses. It is the ma- 
terial cause from which all effects are produced. The soul, on 
the contrary, is merely perceiving, witnessing, thinking, without 
any object that is perceived. It does not act, nor is it acted 
upon ; it is not self-conscious and has no other attribute than that 

* Spinoza^s Eth. I. Prop. 7. Schol. " Substantia cogitans ct substantia cx- 
tensa una eademque est substantia, quae jam sub hoc, jam sub illo attribute 
comprehenditur.” 

t It is true, it is maintained that nature consists of the tliree qualities of 
goodness, activity, and darkness, but they cannot be defined except by their 
effects, which again cannot be defined but by their relation to the soul, and 
further, they cannot he separated ; for where the one is, are also the others 
The Sankhya, as well as the Tddanta, maintain that nature or ignorance 
cannot be distinguished, a view to which they were inevitably compelled ; 
but again, in contradiction to this, they attempt to endow it with those dis- 
tinctions, which is evidently the result of despairing to derive from one 
principle, in which there is no distinction whatever, the countless differences 
of existence. 



INTRODUCTION. 


39 


of a mere spectator. It is not, as the Vedanta teaches, one, but 
theTe are innumerable souls or spirits. The creation takes place 
by the union of the two principles. Soul in itself, as mere specta- 
tor without activity, cannot create ; nature as active, but blind, could 
create, but there would be no order, no arrangement, or final 
end for the various productions. As final ends are everywhere 
perceived in those productions, it is by the reflection of the soul, 
of the intelligent principle, upon nature, the active principle, that 
the creation of the world is effected. Here, in this point, viz. as 
to the share of the soul in the creation, the Sdnkhya is divided. 
According to some, there is a supreme soul, an alwise and almighty 
ruler,* who creates the universe by his decree ; according to others, 
and as it appears, the more ancient school, the idea of a god 
involves a contradiction ; both, however, agree that there are many 
souls independent of each other in their existence, that nature is 
a self-existent principle, and that the material cause of the world 
is nature alone, and in all these notions both differ from the doctrine 
of the Vdddnta. 

There are, however, many points about which Vddanta and 
Sankhya hold the same opinion. The principal of them are as 
follow. First, the order of creation, or of the productions, is in both 
systems almost the same. The gross material elements, or the 
elements which are perceived by the senses, proceed from subtle 
elements which are imperceptible to the senses. These elements, 
according to the Sankhya, are derived from nature as their last 
cause (omitting here the two intermediate causes of the Sankhya 
‘‘ self-consciousness” and ‘^intellect”); according to the Vedanta, 
from ignorance. Secondly, the nature of the last cause of the produc- 
tions is, with both, in almost all its attributes, essentially the same, for 
both, productive nature” and ‘^ignorance,” cannot be defined ; they 
have absolutely no differences of form, time, or space, and are pos- 
sessed of the same qualities, viz. of goodness, activity, and darkness. 
Thirdly, the nature of the soul is by either described as the same. It 

* Vid. Ballantyne’s ‘‘ Aphorisms of the Yoga,” p, 29. S. 24. — " The lord 
(I's'wara,) is a particular spirit (purusha,) untouched by troubles, works, fruits, 
or deserts and p. 31. S. 25 ; — For him does the germ of the omniscient 
become infinite.” 
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is different from any thing material ; it is pure knowledge without 
any distinctions ; as the soul, according to the Sankhya, is dia- 
metrically opposed to nature, the one being non-intelligent, hut 
active, the other non-active, but intelligent, so it is according to the 
VManta to ignorance. 

If there are so many points of agreement in both systems, the 
thought is not far, that the differences are only apparent, and that 
there may be found a standing-point, where those differences alto- 
gether disappear. 

This is the view, from which the S'w^dtas'w^atara starts, and it 
undertakes a reconciliation of the two systems by admitting all the 
minor points of the Sankhya on the foundation of the Vedanta. It 
grants to the Sankhya the order of its creation, the production 
of the elements from nature, intellect, and self-consciousness ;* 
it admits its terminology, and goes so far as to concede, that the 
creation does not proceed from Bramha alone, but from Bramha 
in his connexion with Maya, delusion, or ignorance.f But then there 
is, according to it, no difference betw’^een this and the productive 
principle of the Sdnkhya ; for May^ is essentially the same with 
Prakriti, the first productive nature of the Sankhya. J The soul (atrna). 


* Ch, 4. 11. A person who comprehends the one, who superintends the 
first producer and the other producers, in whom this all is dissolved, and (from 
whom) it proceeds, — who comprehends him, the god who grants the wish 
(of liberation), the praiseworthv god, obtains everlasting peace. — Ch. 5. 2. 
He who, one alone, superintends every source of production, every form and 
all the sources of production, who endowed the first-born Kapila with every kind 
of knowledge, and who looked at him, when he was born. — Ch. 6. 3. Having 
created this work (the world), and preserving it, he causes the one principle 
(the soul) to be joined with the (other) principle (the principle of nature), 
and joins it (the soul) with one, or two, or three, or eight (principles). 

+ Ch. 1. 3. They who followed abstract meditation and concentration, 
beheld (as the cause of the creation) the power (S^akti) of the divine soul, 
concealed by its own qualities,— of the divine soul which alone superintends 
all those causes, of which time was the first, and soul (the individual soul) 
the last. 

X Ch. 4. 10. Know delusion (Mayd) as nature (Prakriti), him who is 
united with her as the great ruler (Mahds'wara) ; this whole world, in truth, 
is pervaded by (powers which are) his parts. 
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of the Vedanta does also not differ from the soul (Purusha) of the 
Sankhya ; it is the principle which is merely thinking and therefore 
non-active in itself.* The soul, however, must be one and the same ; 
for the creation of the world could not take place, if it depended upon 
a multitude of souls. That the creation proceeds from the soul, is 
clear, because in all productions of nature unity of purpose is visible, 
which would be impossible, if nature alone, a blind principle, were 
the cause. It is also evident, that it must be one almighty and 
alwise spirit, from which it proceeds ; for individual souls are troubled 
by their partaking of worldly misery, and want therefore the con- 
summate wisdom to accomplish the creation (1,2.) It is therefore 
necessary, that such an universal soul, the absolute cause of the 
world, exists, which is entirely independent of the world, and on 
which, on the other hand, the world wholly depends. This is 
Brarnha, the supreme spirit. He is the first cause, from which all 
proceeds, and the last, to which all returns. f 

Upon the supreme spirit are founded nature or Maya, the first 
cause of material production, and also the individual souls and the 
universal ruler. Nature is twofold, unmanifest and manifest. 
In its unmanifested state, nature (Prakriti, Pradhana, Aja) is undes- 
troyable, although it depends upon Brarnha ; in its manifested state 


* Ch. 1, 9. They (the individual and the universal soul) are, alwise the 
one, and ignorant the other, both unborn,, omnipotent the one, and without 
power the other ; (nature) is even unborn and united with the enjoyer and 
objects of enjoyment ; the soul is infinite, the universe its nature, and there- 
fore without agency. Whoever knows this Brarnha as the threefold (uni- 
verse), — (becomes liberated). 

i* That this is the fundamental view of the Upanishad, is evident from 
the tenour of the whole, and may be confirmed by a number of passages, of 
which wo shall quote a few : — 

This is verily declared as the supreme Brarnha. In him the three (the 
finite soul, the supreme ruler, and nature,) are founded.*^ (1, 7.) “ For beside 
him there is nothing to be known. Knowing the enjoyer, the objects of en- 
joyment, and the dispenser, all the three kinds even as Brarnha.” (1, 12.) 

As fire is concealed in wood, butter in curds, as oil in mustard seed, so 
is concealed in all beings.” — ^‘‘He is the eye of all, the face of all,' the arm 
of all, nay, the foot of all. He joins man with arms, the bird with 
wings, the one god, when creating the heavens and earth.” (3, 3.) 

G 
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it is not eternal ; its productions commence and cease, until all 
is again absorbed into the cause from which it emanated ; it is 
])ervaded in all its parts by the power of god, and is made for the 
enjoyment of the individual souls. The latter, like the supreme 
ruler, are eternal ; but they are bound by nature ; the supreme 
ruler, on the other hand, is a mere witness, and it is by him 
that the creation is effected. 

This is in general the view of the S'wetas'watara Upanishad, and 
we find it already prominently brought forward at the commence- 
ment ill the two similes of a wheel and a river, in which the author 
tries to embody the chief points of his doctrine. Here is the 
foundation formed by the notion of the Vedanta of the one, su- 
preme, all-pcrvading Brahma, while all the other points of resem- 
blance are determined by Sankhya notions. 

It remains to be stated, what part of the Yoga is admitted by 
this Upanishad. It is of course not the doctine, by which it is 
distinguished from the Sankhya; for although the Yoga teaches 
that the cause of the world is an alwise and almighty god, yet, it 
assumes at the same time, in accordance with the Sankhya, the 
independent existence of numberless other spirits. This is denied 
by the SSv^tas'watara, to which god is all in all, and it takes from 
the Yoga only part of the appliances, by which man is to be pre- 
pared for the reception of the highest knowledge. 

The chief end of man is to be liberated from the bonds of the world, 
to become free from the miseries of life and of the uninterrupted suc- 
cession of births and deaths, and this can be only accomplished by that 
science, which teaches, that Bramha is different from the world, that 
the world is created by him in his connexion with Maya or the ruling 
powers (S'aktis), and that man is essentially the same with the ruler 
and the supreme spirit. To attain at this knowledge, a previous 
subjugation of the senses and of the mind is required, for which 
several artificial means are advised, as keeping the body erect, taking 
and exhaling breath according to certain rules, selection of a quiet place 
&c., &c. This is borrowed from the Yoga philosophy, although it 
must be acknowledged, that a certain kind of this Yoga is found in 
the Vedanta, where a great number of rules are laid down to the 
same effect. 
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Whether the author of the S'wetas'watara has succeeded in his 
attempt of reconciling the Vedanta and Sankhya, is a question which 
we shall not discuss at length, and only observe that he has argued 
well for the supposition of an alwise cause ; but for the supposition, 
that the supreme Brahma is the only absolute cause^ and that 
is the same with Prakriti, he assigns no reasons, and this was yet 
the chief point which ought to have been established. On the whole 
we may admit, that the reconcialition is not undertaken by a more 
acute thinking of the contrary notions in the two systems, but by 
passing over the differences without having weighed their true bear- 
ing. 

In the form of its exposition this Upanishad is very loose. The 
great number of passages, taken from the Vedas and other Upani- 
shads, shows that it is more a compilation than an original work, 
and that the author looks rather to authorities for support than to 
the justness of his ideas. The work has little of arrangement ; for 
there are many repetitions without any apparent reason(unless it be, 
as S'ankara suggests, to enforce a view which it is difficult to under- 
stand), — and not only of the same thought, but even of the same 
words, and a distribution of the various parts of the subject is not 
visible. On the whole, it is more poetical than philosophical ; for it 
is not an exposition of the principal notions, and their relations, but 
an illustration of the principal points of the doctrine by a number of 
unconnected images. This, however, is more or less a pecularity of 
all Upanishads, in whicli the thought has not yet found its pro- 
per form. 

S'ankara* in his commentary of this Upanishad, generally ex- 
plains its fundamental views in the spirit of the Vedanta. He is 
sometimes evidently wrong in identifying the views of some of the 
other Upanishads with the tenets of Vedanta, but he is perfectly 
right to do so in the explanation of an Upanishad, whicli appears to 


* S'ankara, against his custom, quotes several writings by name, the titles 
of which we shall here give on account of their historical interest. They are 
(besides Manu and part of the Vedas) Vishnudharma uttara, the Lingapu- 
ana, S'ivadharma uttara, Sutrak^ra Vyasa, Bramha Purina, A^ishnu Purina, 
Vagishta, Yogavasishta, Yajnavalkya, Paras'ara, Kavasheygita. 
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have been composed for the express purpose of making the principle 
of the V^anta agreeable to the followers of the Sankhya. 

The S'w^tas'watara Upanishad is translated by Anquetil (Oupn. 
Vol. 11. Sataster. pp. 94-127). An English version of it has been 
published in the Tattwabodhim Pattrika (Vol. I. pp. 395-397 
and 475-479) and Weber has rendered nearly the whole of it in his 
^‘Indische Studien’’ (Vol. I. pp. 421-439). 



THE 


swM^watam upanishad 

OF THE BLACK YAJDR VEDA. 


First Chapter, 

1. The enquirers after Bramha converse (among each other) 
What cause is Bramha Whence are (we) produced ? By whom 
do we live, and where do we (ultimately) abide ?f By whom go- 
verned, do we walk after a rule in happiness and unhappiness, O ye 
knowers of Bramha 

2. Is time Bramha (as cause) or the own nature of things, or the 
necessary consequences of work, or accident, or the elements, or na- 
ture (Yoni)§ or the soul? This must be considered. — It is not the 
union of them,ll because the soul remains ; the soul (the individual 

* ‘‘ Kim’^ is either the pronoun, and in this case it means of what nature,” 
or it is merely the sign of a question, when it implies : — Is Brahma a cause, 
or not a cause, and if so, is it a substantial, or an instrumental cause, or 
both ?— S'. 

+ Ultimately, that is at the time of the destruction of the world. 

t That is to say, who is the cause of the creation, preservation, and de- 
struction of the world ? 

§ S'ankara, who is well aware of the above explanation, yet in preference to 
it, adopts another, which tallies better with Vdd^ntic doctrines, viz. he con- 
nects Yoni (which means either origin, —or cause) with all the members of the 
above series, so that the sense would be ; — Is time the cause, or the own nature 
of the things, or the necessary consequences from work, or accident, or the 
elements, or the soul ? If his view were correct, Yoni would probably not 
have been placed between two of the members of the series, and the explana- 
tion followed in our translation, agrees also better with the doctrine of the 
S^nkhya which, within the limits, set forth in the introduction, prevaiK 
throughout this Upanishad. 

!! Here is, according to S'ankara, an omisoiou in the argument which he 
thus supplies If the mentioned things arc the cause, they are so either 
individually or collectively, but not individually, because this would be at 
variance with our perception. 
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soul) also is not powerful (to be the author of the creation) since 
there is (independent of it) a cause of happiness and unhappiness 
(viz. work).* 

3. They who followed abstract meditation (Dhyana) and concen- 
tration (Yoga) beheld (as the cause of the creation) the power 
(S'akti) of the divine soul,f concealed by its own qualities, of the 
divine soul, which alone superintends all those causes, of which time 
was the first, and soul (the individual soul) the last.J 

4. Him§ we consider as (a wheel) which has one circumfer- 
ence, 1| which is covered bythree^ (layers, of which the circiunfer- 

* Hereby, then, all the above suppositions are denied. Bramha is neither 
cause, nor non-cause, nor both, that is to say, not by his own nature, iiow 
then can he be a cause ? The answer is given in the next verse. — S', 

t For devatmas'aktim swagunairnigudham S'ankara offers several expla- 
nations. — 1. Ddvatmas'akti (deva-atmas'akti) is either the own power of god, 
that is to say, a power which is dependent upon god. Here is the power 
(S'akti) the M^yd, delusion, or nature as the root of all things (Prakriti, na- 
tura naturans), and its qualities are goodness (Sattwa), activity (rajas), and 
darkness (tamas) or 2. Devdtmas'akti (ddvdtma-na avasthitara-s'aktim) is 
the power, which is constituted in the likeness with god. Here are the “ own 
qualities” (swaguna) to be referred to god (Deva), as his omnipotence, omni- 
science, &c. ; or 3. the power is of the same nature with god (dt?va), and his 
likeness with Bramha, Vishnu, and S'iva, is the cause of the creation, preser- 
vation, and destruction, of the world. The ‘‘ own qualities, (swagund,) denote, 
according to this view, the three supreme deities, viz. goodness represents 
Bramha, activity Vishnu, and darkness Siva, by which, however, the supreme 
god is concealed, not adequately expressed ; or 4. devdtmasdkti (devd, atraa, 
s'akti) means the supreme ruler, the individual soul, and nature, which repre- 
sent the power of god, and the " own qualities “ (swaguna), are the different 
allegations of a nature, &c., by which Bramha is concealed ; or 5. devatma- 
sdkti (devdtma s'akti) is the power, the omni 2 )Otence of god, his overruling 
of the creation, preservation, and destruction of the world, which is concealed 
by his special qualities. 

X Viz. the causes, named in verse 2. 

§ “ Him,” who superintends all those causes, the universal soul. 

(1 The circumference (ndmi) of the wheel, represents nature in its cause, 
either as unmanifested ether, or as Maya (delusion), or first nature (Prakriti), 
or as power (S'akti), or as ignorance, &c., that is to say, the cause, upon which 
the whole creation depends. 

^ The three layers are the throe qualities of nature, goodness, activity 
and darkness. 
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ence is composed), which has sixteen end parts* (probably the 
several pieces of wood, of which the circumference consists), which 
has fifty spokest and twenty counter-spokes, J which has six 
times eight nails (appendants), § which has one rope of various 

^ These denote the sixteen productions of the S^nkhya, by which the crea- 
tion is completed, because no other productions ensue from them (vid. Ballan- 
tyne’s Lecture on the S^nkhya Philosophy, p. 2.) viz. The eleven organs (the 
5 organs of intellect, the 5 organs of action, and mind, the internal organ) and 
the five gross elements (earth, water, light, air and ether) 1. c. pp. 13-15. 
8'ankara, or the author of the commentary under his name, evidently knows 
the Tattwa Sam^sa, as he quotes passages from it almost literally. 

According to another explanation the sixteen parts, are the Vir^t and 
Sutrdtma, as representing the totality of the creation of the supreme spirit 
and the 14 worlds repi'esentihg it in its parts. 

t These are the five classes of ignorance, viz. obscurity (tamas), illusion 
(moha), extreme illusion (mah^moha), gloom (t^misra), and utter darkness 
(andha-tamisra),— 28 disabilities, viz. the depravity of the 11 organs as 
deafness, insensibility, leprosy, blindness, loss of smell, dumbness, crippled- 
ncss, lameness, constipation, impotence, insanity, mid the seventeen defects of 
intellect (vid B.’s L. on the S. P. pp. 35-40), — nine kinds of acquiescence 
(this is indifference to the investigation of truth.— 1. c. p. 39),— and eight 
perfections (viz tara, sutara, tdrayanti, pramoda, pramodita, pramodamdna, 
ramyaka and satpramodita, the first of which, for instance, is the knowledge 
in regard to the i)rinciples, the conditions of intellect, and the elemental crea- 
tion, Mdiich arises from hearing alone. — 1. c. p. 42). S'ankara states the 8 kinds 
of perfection differently, viz. three kinds, arising from perfection in the im- 
pressions of knowledge, with reference to nature, &c., which remain from a 
former birth, or from perfection in understanding a truth by hearing, or 
lastly from perfection in understanding a truth by study ; three kinds, aris- 
ing from our indifference to the three-fold pain (viz. pain, arising from our 
own nature, or from other living creatures, or from other external causes), 
and two kinds, arising from the acquisition of a friend and true liberality to- 
w^ards the teacher. 

t The 20 counterspokes (pieces of wooden bolts, firmly to secure the spokes), 
arc, according to S'ankara, the 10 senses and the 10 objects of them. 

§ The first are the eight producers of the S'ankhya ( nature, intellect, self- 
consciousness, and the five subtile elements of ether, air, light, water and 
earth) ; the second, the eight constituent parts of the body (the internal 
skin of sensation, the external skin, flesh, blood, fat, bones, marrow, and se- 
men) ; the third, the eight kinds of superhuman power (viz. assumption of the 
smallest possible shape, of the greatest possible shape, of the heaviest form, 
of the lightc.st form, the power of obtaining every thing, irresistible will, 
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form,* whose road is three-fold divided,f and which has one revolu- 
tion for two traces.J 

5. Him we consider as a river, whose water is derived from five 
currents (the five senses of intellect), which is fearful and crooked, 
by its five sources (the five elements), whose waves are the five (vital) 
airs, whose origin is the producer of the five senses of intellect (the 
mind), which has five whirlpools, (the objects of the senses^), which 
is impelled by the velocity of the five kinds of pain,jl which is divid- 
ed by the five kinds of misery,^ and which has five turnings. — 

6. In this wheel of Bramha, which is the support, as well as 
the end of all beings,** which is infinite, roams about the pilgrim 
soul, ft when it fancies itself and the (supreme) ruler different ; it ob- 
tains immortality, when it is upheld, by him (the supreme ruler.) 

7. This§§ is verily declared as the supreme Bramha. In him the 
threejlil (the enjoyer or finite soul, the objects of enjoyment and the 

ruling of all and independency of all) ; the fourth, the eight states of intel- 
lect of the S^nkhya (viz. virtue, knowledge, dispassion, super-human power, 
vice, ignorance, want of dispassion, and want of superhuman power) ; the 
fifth, the eight deities (Bramha, Praj^pati, Ddvas, Gandharvas, Yakshas, 
Bakshasas, Fitris and Pis^chas) ; and the sixth, the eight virtues of the sou! 
(compassion with all beings, forbearance, freedom from calumny, purity of 
mind, freedom from fatigue, prosperity, and freedom from poverty.) 

* The rope is desire in all its varieties. 

+ The three roads are those of virtue, of vice, and of knowledge. 

t One revolution, delusion, which is the cause of two, viz. of holiness and sin. 

§ The five objects of the senres, — sound, touch, colour, taste, and smell, 
— are called whirlpools, because in them the individual souls are drowned. 

ii The five kinds of pain, viz. the pain, arising from the state of an em- 
bryo, from birth, age, illness and death. 

In the text is given Panchas'adbhddam,’* divided into fifty kinds, but 
S'ankara gives in his explanation the reading, “ Panchakles'abhddam,” which 
1 have adopted in the translation, as it agrees better with the whole passage, 
where a division into five members is followed throughout the verse. 

In which all beings have their origin and their end. 

ft Hansa, explained by S ' « by hanti gacchanti adhwanamiti hansa” ; it is 
called hansa, because it travels along the road. 

Zt This takes place, explains S', if a person thinks himself as one with 
him. 

§§ The absolute Bramha, who is without any qualities, 

j!i) Vid. verse 12. 
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supreme ruler) (are found) ; (therefore he is) a good founder and 
indestructible. The knowers of Bramha, knowing him in this 
(universe)* * * § as different (from it), become free from birth, f when 
they are absorbed in Bramha and steady in abstract meditation. 

8. The Ruler (the absolute soul) upholds this universe, which in 
closest union is manifest and not manifest, destructible and in- 
destructible ; but the soul, which is not the ruler, is enchained by 
the condition of an enjoyer ; when it knows god (the supreme ruler), 
it is liberated from all bonds. 

9. TheyJ are alwise the one, and ignorant the other, § both unborn, 
omnipotent the one, and without power the other ; (nature) is even 
unborn, II and united T?ith the enjoyer and objects of enjoyment;^ 
the soul is infinite, the universe its nature, and therefore without 
agency.** When a person knows this Brahma as this threefold 
(world), ft (then he becomes liberated). 

10. The first (nature, Pradhana)Jf is perishable, the destroyer 
(Hara ; god is called Hara, because he destroys all ignorance, &c.) is 


* The universe, viz. in its totality from the first creation of god down to 
the creation of the gross elements. 

+ Yonimuktd : free from all the evils incident on birth, old age, and death. 

t “ They,” god does not only uphold the universe in its unmanifested and in 
its manifested state, and the individual soul is not only enchained, but they &c. 

§ One, the supreme ruler, the other the individual soul. 

II AjA, the unborn, means nature, the producer of all, or m^y^, the power 
of the supreme soul, whose modifications are the enjoyer, the enjoyment, and 
the objects of enjoyment. — S'. 

Because god is endowed with this power of MAya, therefore he appears 
to have all those differences. 

** If the soul is infinite and the universe its nature, it is without agency, 
because agency is a worldly quality, which is included in its universality, 
for it does not create what it already possesses. 

+t Threefold, as the enjoyer, the enjoyment and its objects. 

Pradh^na, nature, the cause of all creations, is not perishable in itself ; 
on the contrary, it is without beginning, as well according to the Vdddnta as 
S^nkhya, and it has been defined as unborn (aj^) even in the preced- 
ing verse. It is therefore called perishable, either to indicate the difference 
between god and nature, or what appears yet more in accordance with the 
view of this Upanishad, nature is perishable, because for him who obtains 
final emancipation, every part of nature must cease to exist. 

H 
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immortal and imperishable ; he, the only god, rules perishable (nature) 
and the (individual) soul. By meditation upon him, by uniting with 
him (the whole world), by again and again thinking one’s self as the 
truth, at last ensues cessation of every delusion, (or cessation of the 
delusion of the world). 

11. By knowledge* of god (deva) all the bonds (of ignorance, 
unhappiness, &c.) are destroyed ; birth and death cease with a de- 
crease of pain of every kind. By the meditation (Abhidhyana) on 
him (in his relation to the world) the third state (of Bramha as 
Yirat, or as the cause of the world) whose power equals the universe, 
(is obtained) at the separation from tlie body. (By the meditation 
upon Bramha) in his own independent nature (free from every re- 
lation to the w’orld) a person obtains all desires, (becomes Bramha in 
accordance with his real nature). 

12. This (the absolute nature of Bramha) should be thought as 
eternal, and as abiding in one’s own soul (this may also be translated 
“ founded in its own majesty”) ; for beside him there is nothing 
to be known. Knowing the enjoycr (the individual soul), the 
objects of enjoyment and the dispenser (the supreme ruler), (know- 
ing) all these three kinds even as Bramha, (a person obtains li- 
beration). 

13. As the nature of fire, when concealed iu its cause (the wood) 
is not perceived, nor also a destruction of its subtle body, as it is again 
(and again) perceived in its cause, the wood, (by rubbing), — as both is 
(perceived and not percehed), so (the soul is perceived) within the 
body by the sacred Tvord (Om). 

14. Having made his own body the lower piece of wood, and tlie 
sacred word the upper piece, a person by practice of abstract medita- 
tion, which serves as rubbing, will behold god, as the concealed (file 
becomes visible to him by rubbing). 


* In this verse two kinds of meditation, with their effects, are described. 
By thinking on Bramha there is a cessation of pain ; if lie is thought under 
attributes that belong to him in his relation to the world, the happiness of the 
Virat, or the creator, is obtained ; if he is meditated upon according to his 
own nature without any distinguishing attributes, liberation is the conse- 


quence. 
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15. As oil in sesam seed (is found by pressing it), butter in curds 
(by churning them), water in a river (by digging the ground), and 
fire in the two pieces of wood (by rubbing them), — so is that (abso- 
lute soul) perceived within his own self (soul) by a person who be- 
holds him by truth and by austerity (characterized by the sub- 
duing of the senses and the mind), 

16. (Who beholds) as the all-pervading soul, like butter contain- 
ed in milk, as the root of the knowledge of the soul and of austerity, 
that Bramha, upon whom the last end* is founded, upon whom the 
last end is founded. 


* Weber, (1. S. vol. I. p. 424.) instead of " Upanishad-param” reads Upa- 
nishad-padam” ; in this case the rendering of the passage is : That Bramha 
who is the last end of the Upanishads. S'ankara explains " Upanishad- 
param,” literajly by ‘‘ upanishananm asmin param, sr^ya iti.” 
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SECOND CHAPTER. 

1 . Concentrating first* the mind and the senses of intellect (upon 
Bramha) for the acquiring of truth,f may Savitri, having seen the 
illuminating fire, bring it to the earth. 

2. By the grace of the didne Savitri (let us) with concentrated 
mind (strive) according to our power for the attainment of heaven. 

3. Having united the senses (d^vin) through which heaven is 
gained, with the mind (and) with intellect, let Savitri cause them 
to manifest the divine infinite light. 

4. Great praise (is to be given) to the all-pervading, infinite, 
alwise Savitri, the knower of (all) intelligent creafhres, the one 
alone, who has arranged the sacrificial rites by the Brahraanas who 
have concentrated their mind, who have concentrated their senses , J 

o. I worship your ancient Bramha with reverence; (my) Slokas 
will be praised as wise men on a good path ; all the sons of the im- 
mortal (Prajapati, viz. the gods, his parts) who inhabit divine 
dwellings, hear (them).§ 


* The second chapter describes the appliances, by which the concentration 
upon Bramha is effected. The first four verses contain, as a kind of intro- 
duction, the praise of Savitri (the god of the sun) for the accomplishment 
of concentration. They are almost literally taken from the Sanhit^ of 
the white Yajur Vdda.— Vid. Dr. Weber’s White Yajurv^da. Vol. I.ii. 1-5. 

t Tattw^ya “ for the acquirement of truth,” is the reading adopted by 
S'ankara. Weber’s edition of the W. Y. gives, instead of this « Tatwdya,” 
the Vedaic gerund of the verb ‘*tan,” which Madhidhara in his commentary 
explains by taritwd.” According to this reading the translation would be : 
<< Concentrating first the mind and expanding the senses of intellect, may 
Savitri &c.” 

$ The sense of these Mantras is very differently explained in this Upanishad 
and Madhidhara’s commentary. In the first they refer to Bramha, while 
according to the latter they describe sacrificial rites. 

§. The text in Weber’s edition of the Yajur V. is, with the following 
exceptions, the same as in the Updnishad : Instead of Slokd yanti” Weber 
reads, " Slokd 6tu instead of “ Stird,” ^ Sdrd and instead of “ S'rinwanti” 
S'rinwantu.” To show in an example the difference of the explanation, I 
translate here this verse according to Mahidhara’s commentary. O you sacri- 
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6. (At the sacrifice) where the fire is kindled^ where (in the 
vessels, appertaining to it) the wind is noisy, where the Soma-juice 

remains, (when it has been poured in the sacrificial cup), there mind 
does attend. 

7. Worship ye, the ancient Bramhaby Savitri, the creator ; in him 
do thou make (thy) entrance (which is characterized by concentra- 
tion) ; for thy former work (ceremonial work) does not hind thee. 

8. Keeping the upper parts (the chest, neck, and the head) erect* 
and equal to the (other parts of the) body, subduing within the 
heart the senses together with the mind, let the wise by the raft of 
Bramha (Om) cross over all the fearful torrents (of the world). 

9. Keeping down the senses (Pranan), subduing his desires, and 
gently respiring by the nostrils, let the wise diligently attend to 
the mind, as (the charioteer) to a car, drawn by vicious horses.f 

10. At a level place, free from pebbles, fire, and gravel, pleasant to 

the mind by its sounds, water, and bowers, not painful to the eye, 
and repairing to a cave, protected from the wind, let a person apply 
(his mind to god). • 

1 1 . These appearances precede the concentration by which the 
manifestation of Bramha is effected ; it (Bramha) assumes the form of 
frost, of smoke, of hot air, of wind, of fire, of fire-flies, of lightning, 
of crystal, and of the moon. 

12. When (in the Yogi’s body) composed of earth, water, light, 
air and ether, the five-fold qualities which mark concentration (v, the 
next verse), are manifest, then there is no disease, or age, or pain 
for him, who has obtained the body burning with the fire of concen- 
tration. 

13. When the body is light and without disease, the mind without 
desire, when the colour is shining, sweet the voice and pleasant the 


ficer and his wife, for your sake I perform (at present) with food (namobhir) 
the ancient (work called) Bramha (a kind of fire offering). (By Bramha the 
caste of the Br^mhanas may also be understood.) May the fame of the wise (of 
the sacrificer), reach the two worlds, as the oblation does. May all the sons of 
the immortal (Praj^pati) who inhabit divine dwellings, hear (the praise of 
the sacrificer).’^ 

* See the similar passage in Bliagv. G> 5 Adh. 27. 3 and 6 Adh. 11-13. 
t Vid. lUth. 3, 4 to 9. 
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7. Those who know Bramha, who is greater than the universe, 
the great one, the infinite, who is concealed within all beings accord- 
ing to their bodies, the only pervader of the whole universe, the 
ruler, — become immortal. 

8. I know that perfect, infinite spirit, who is like the sun after 
d^knesss. Thus knowing him, a persop overcomes death; there 
is no other road for obtaining (liberation).* 

9. By him, than whom nothing is greater, than whom nothing 
more subtle, nothing older, who one alone stands in the heavens 
like an unshaken tree, by him, the perfect spirit (Purusha), all this 
is pervaded. 

10. Those who know him as different from the cause of that 
(world),f as destitute of form and pain, J become immortal ; again 
to the others unhappiness is allotted. 

11. He is the face, the head, and neck of all; he dwells in the 
cavity (of the heart) of all beings, pervades all, (and) is all-glorious ; 
therefore he is omnipresent, propitious. 

12. He is the great, the lord in truth, the perfect one, the mover 
of all that is, the ruler of the purest bliss, he is light and ever- 
lasting. 

13. He is the perfect spirit (Purusha), of the measure of a 
thumb, § the inner soul, who always abides in the heart of every 
man, the ruler of knowledge, who is concealed by the heart and 
mind. Those who know him, become immortal. 

14. The perfect spirit of thousand heads, of thousand eyes, and 
thousand feet, pervading everywhere (internally and externally) the 
world, dwells ten fingers above (the navel in the heart). 


^ Taken from the V^j. Sanh. 31-8. The second distich of this verse re- 
turns, 6-15. and the second part of the first distich is literally found in Bhag. 
G. 8, 9. 

f The cause of the world is undistinguishable, unmanifested nature, by 
which every thing else is manifested, or, according to the author of this Upa- 
I nishad, it is nature as identical with M^ya, or delusion. 

t The three fold pain, either from one’s body, or any other organized body, 
or from inanimate matter. 

§ Returns 4-17. vid. K^th. 3,11 and 13., where v. ll commences ‘‘angush- 
tamtCttra ; purushos-untardtmi” 
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15. The perfect spirit is the Ruler of this all, of all that was, that 
is to be, and grows by food, yea that is immortal. 

16. Ever 3 rwhere having his hands and feet, everywhere his eyes 
and face, everywhere his ears, he pervades all within the world 
(body). 

17. He who shines* * * § forth with the qualities of all the senses, 
is devoid of all the senses. (They call him) the lord of all, the 
ruler of all, the infinite support. 

18. Embodied in the town of nine gates,f the soul (Hansa,)J 
moves to things without, subduing the whole world, all that is im- 
moveable and moveable. 

1 9. Without hands and feet he speeds, he takes ; without eye he 
sees, without ear he hears. He knows all that is to be known, yet 
none is there that knows him. They call him the supreme, great 
soul (Purusha). 

20. He is more subtle than what is subtle, greater than what is 
great, the soul, dwelling in the cavity (of the heart) of this crea- 
ture. § He who sees by the grace of the creator the glorious ruler as 
devoid of action, || becomes free from grief. 

21. I know him, the undecaying, ancient, the soul of all, omni- 
present by his pervading nature, whom the knowers of Bramha call 
unborn, whom the knowers of Bramha call everlasting. 


* Of tbe external senses as well as the internal sense, the mind. These 
qualities are for instance sound, colour, &c . ; doubt, determination, &c. 

t Vid. Bhag. G. 5, 13, where the commencement is the same, “ navadware 
pure ddhi.” 

t Here derives S'ankara the word ‘‘ Hansa” " hanti abidy ^tmakam karyam” 
he destroys the effect of the ignorance, while above (vid. p. 48, note +t) he 
explains it by ** hanti, gacchantl adhwa'namiti hansa,’’ it is called hansa, 
because it travels along the road. 

§ Of all animate beings. 

li This is a view of the Sdnkhya. The whole verse is taken from the 
K^Cthaka U. (2,20), where, however kratu is read instead of kratuin, and 
dtmana ; instead of i's'am. 
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FOURTH CHAPTER. 

1 . He, who one alone, (and) without distinction, by his union with 
many powers (s'akti) creates infinite distinctions, according to their 
necessity, and into whom the world at last (at the time of universal de- 
struction) is dissolved, is God. May he grant us auspicious intellect.* * * § 

2. He, (the nature of Bramha) is even fire, he the sun (A'ditya) 

he the wind, he the moon, he even the brilliant (stars), he Bramha, 
he is the waters, he is Prajapati.f ♦ 

3. Thou art woman, thou art man, thou art the youth, and even 
the maid, thou art the old man trembling on his staff, thou art 
born, thy face is the universe. 

4. Thou art the black bee, the green bird with red-coloured eye, 
(the parrot,) the cloud, in whose womb the lightning sleeps, the 
seasons, the seas ; without beginning thou embracest all ; for by 
thee are all the worlds created. 

5. The one, unborn (the individual soul) for his enjoyment ap- 
proaches the one, unborn (nature), which is red, white and black, J 
of one form, and producing a manifold offspring ; the other, who is 
unborn, § abandons her (nature) whose enjoyment he has enjoyed. 

6. Two birds, 11 (the supreme and the individual souls) always uni- 
ted, of equal name, dwell upon one and the same tree (the body). 
The one of them (the individual soul), enjoys the sweet fruit of the 
fig-tree, the other (the supreme soul) looks round" as a witness. 

* Vid. 3 ch. 1. 

t S'ankara explains " Bramha” by Jliranyagarbha,” that is to say, the 
universal soul, as pervading all subtle bodies, and Praja'pati by Vira't, or 
the universal soul, as pervading all gross bodies. 

J According to S'ankara, this means nature which has the qualities of 
light, water, and food, that is to say, all qualities. It has, however, yet 
another meaning, if Aja is taken in the sense of a goat, which it also denotes. 

§ Another who by the instruction of his teacher overcomes ignorance, and 
gets thereby separated from nature and its enjoyment, becomes of the same 
being with the supreme spirit. " Aja,” unborn,” There are two substances 
unborn, according to the doctrine of the S^nkhya, nature and the soul. By 
the union of both the world is produced ; by the separation from nature 
through knowledge, a soul attains its last object— liberation. 

II This and the next verses are literally taken from the Mund. U. iii, 1 — 2 . 
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7. Dwelling on the same tree (with the supreme soul) the deluded 
soul (the individual soul), immersed, (in the relations of the world) 
is grieved by the want of power ; but when it sees the other, the 
(long) worshipped ruler as different (from all worldly relations) and 
his glory, then its grief ceases. 

8. Of what use are the hymns of the Rig to him that does not 
know him, the immortal letter of the Rig (or the eternal meaning of 
the Rig,) the highest ether, in whom all gods abide ? but those who 
know him, obtain the J^iighest end. 

9. The sacred metres, the sacrifices, offerings, expiations, what has 
been, what is to be, and what the Vedas declare, (all spring forth) 
from that (immortal letter).* * * § — United with delusion (Maya), he 
creates the universe ; to this the other (the individual) soul is chained 
by delusion (Maya). 

10. Knojv delusion (Maya) as nature (Prakriti), himf who is uni- 
ted with her, as the Great Ruler (Maliks' wara) ; this whole world in 
truth is pervaded by (powers which are) his parts. J 

11. Whoever comprehends him who, one alone, superintends 
the first producer and the other producers, § in whom this all goes 
together (is dissolved at the time of destruction) and goes out (is 
produced in various ways at the time of creation), — whoever com- 
prehends him, the ruler who grants the wish (of liberation), the 
praiseworthy god, obtains everlasting (absolute) peace. 

12. May Rudra,)) the lord of the universe, the alwise, who pro- 
duced the gods and gave them majesty, (and) who beheld the birth 
of Hiranyagarbha, strengthen us with auspicious intellect. 


* Or, according to Sankara’s explanation : The sacred metres, the sacri- 
fices, offerings, expiations, what has been, and what is to be, all, according 
to the evidence of the Ve^das, springs from that immortal letter. 

+ Attempt to reconcile the doctrine of the V ^d^nta with the S^nkhya. 

X Or, by the elements (the five great elements) which are his parts. 

§ Again in accordance with the view of the S^nkliya ; the first producer 
is nature ; — the derived producers are intellect, self-consciousness, and the 
five subtle elements. All other things, with the exception of the soul, are 
only productions. 

11 Rudra, here identified with the Supreme Spirit. This verse is the 
same with 3, 4. 
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13. To the God who is the lord of the gods, in whom the worlds 
have their support, and who rules the bipeds and quadrupeds, let us 
bring an oblation. 

14. Whoever knows him who is more subtle than what is subtle 
within that which is impervious (i. e. pervading the whole material 
creation), the creator of the universe, the many-shaped, the one pe- 
netrator of the universe, the all-blessed, gets everlasting peace. 

15. Whoever knows him, who at the due time is the preserver 
of this world, who, concealed in all beings, is the lord of the universe, 
and with whom the Bramharshis and the deities are united by con- 
centration, cuts the bonds of death. 

16. Whoever knows the blessed God, who, exceedingly subtle, 
like cream in clarified butter, is concealed in all beings, the one 
penetrator of the universe, gets liberated from all bonds. 

17. That God, whose work is the universe, that supreme soul, 
who is always dwelling in the hearts of (all) beings, is revealed by the 
heart, discrimination (manisha), and meditation (manasa). Those 
who know him, become immortal.* ^ 

18. When there is no darkness (when all ignorance has disap- 
peared), then there is neither day nor night, neither existence, nor non- 
existence (all differences have ceased) ; (then there is) the all-blessed 
even alone. He is everlasting, he is to be adored by Savitri (the 
deity of the sun), from him alone has arisen the ancient knowledge 
(of Bramha). 

19. None is able to comprehend him in the space above, in the 
space below, or in the space between. For him whose name is the 
glory of the universe (or infinite glory), there is no likeness, 

20. Not in the sight abides his form, none beholds him by the 
eye. Those who know him dwelling in the heart (in the ether of 
the heart) by the heart (pure intellect) and mind, become immortal 
{vide V. 17). 

21. He is unborn thus thinking, some one perturbed (by the 
misery of the world) may be found (to pray) : “0 Rudra, let thy 
auspicious (dakshina)f face preserve me for ever. 

* The latter hidf of this verse is taken from Ka'th. 6‘, 9. 

f Dakshina,” according to S'ankara, means either auspicious,” or 

southern” (right), that is, which is turned to the south. 
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22. Injure not our children, nor our grandchildren, nor our lives, 
nor our cows, nor our horses, nor slay in anger our valiant men ; for 
with ofiferings we always invoke thee. J 


$ This verse, according to Weber, occurs in the Vdj. Sanh. xvi, 16., in the 
Taitt. S. V, 10, 11, and in the Rig. V. S. i, 114-18. 
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FIFTH CHAPTER. 

1. He, the immortal, infinite, supreme Bramha,* in whom both 
knowledge and ignorance abide nnmanifested, — ignorance verily is 
mortal, knowledge verily immortal, — and who again rules know- 
ledge as well as ignorance, is diflferent (from them.)f 

2. He, who one alone, superintends every source of production, 
{vide 4. 11.) every form, and all the sources of production, who en- 
dowed his son, the Rishi KapilaJ at the commencement of the crea- 
tion with every kind of knowledge, § and who looked at him, when he 
was born, || 

3. That God, having in various ways changed every kind (of exist- 
ing principles) in that field (of Maya),^ destroys it (at last) again ; 
having created the divine sages** in the same manner (as at a former 
period of creation), the Ruler, the great soul, rules supreme over all, 

4. As the sun, manifesting all parts of space, above, between, and 
below, shines resplendent, so over-rules the all-glorious, adorable 
God, one alone, all that exists in likeness with its cause. ff 

^ * The compound Bramhapare” means, either he who is greater than Bram- 

ha or Hiranyagarbha, or "the Supreme Bramha” (Parasmin va Bramliani). 

+ Again a view of the Sankhya. 

t S'ankara explains this passage very artificially. Kapila is, according to 
him, not the founder of the Sdnkhya, but another name of Iliranyagarbha, 
and he tries to prove this, first, from the name of " Kapila,” which means 
brown, so that Kapila would be here an adjective, instead of "Kapila 
Varnam, the brown or golden-coloured,” which thereby would refer to 
Iliranyagarbha ; and, secondly, from a passage of a Purana ; the latter, 
however, proves the contrary ; for there is Kapila mentioned as the founder 
of the S'ankhya, and to praise him, he is identified with Iliranyagarbha. 

§ With the four kinds of knowledge of the SAnkhya, viz., virtue, know- 
ledge, renunciation of wordly desires, and superhuman power. 

li As a father does at his son after his birth. 

^ The World. 

** The divine sages, according to S'ankara, Marichi, and the other divine 
Bishis. 

ft Yoniswabhdbdn (all that exists in likeness with its cause, viz. the five 
elements, which are the same with its cause,— nature) may be also rendered 
" Yoni : swabhabdn” he, (Bramha) the cause (of the whole world) rules all 
(the elements), which partake of his nature. 
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5. He,' who, the cause of the universe, brings to maturity 
the nature (of all), who changes all beings, which can be brought 
to maturity, who, one alone, overrules this whole universe, and 
who distributes all the qualities (to the things to which they 
belong), 

6. He is concealed in the Upanishads, that are concealed in the 
Vedas. Him Bramha knows as the source of the Vedas (or as 
the source of Hiranyagarbha.) The former gods and sages who 
knew him, became indeed of his own nature, (became) im- 
mortal. 

7. (The individual soul) who, endowed with qualities, is the 
performer of work for the sake of its fruit, is even also the en- 
joyer of those actions. Possessed of various forms, endowed 
with the three qualities, the choser between the three roads (vide 
1, 4.), the lord of life, he proceeds from birth to birth by his ac- 
tions. 

8. He, who, of the measure of a thumb, resembling the sun in 
splendour, endowed with determination andf self-consciousness, and 
with the quality of intellect and the quality of his body, is perceived 
even as another (different from the universal soul, although it is one 
with it) only like the iron thong at the end (of a whip). 

9. The embodied soul is to be thought like the hundredth part 
of the point of a hair, divided into hundred parts ; he is considered 
to be infinite. 

10. He is not woman, he is not man, nor hermaphrodite; he is 
kept by any body which he may assume. 

11. As by the use of food and drink the body grows, so the in- 
dividual soul, by volition, touch, sight, and delusion, assumes suc- 
cessively forms in accordance with its action in the various places (of 
production). 

12. The individual soul choses (assumes) by its qualities, (by the 
impressions remaining from its former actions) manifold, gross, or 
subtle forms. By the qualities of its actions, and by the qualities of 
its body it appears, although it is without any difference, the cause 
of union with those forms. 

13. Whoever knows the God who is without commencement, with- 
out end, who within this impervious (world) is the creator of the 
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universe, who is of an infinite form, the one penetrator of the uni- 
verse, becomes liberated from all bonds.* 

14. Those who know the God, who is to be comprehended by 
thought (purified intellect), who is incorporeal (immaterial), who is 
the cause of existence and non-existence, who is all-blessed, and the 
cause of the origin of the (sixteen) parts, relinquish their bodies. 


* Vide 4, 14. 
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SIXTH CHAPTER. 

1 . From delusion some sages say, that the own nature of things 
(is the cause of the universe), others, that time it is (vid. 1,2); 
but it is the glory of God in the world, by which (glory) this 
wheel of Brahma revolves. 

2. For over-ruled by him, by whom this all is eternally pervaded, 
who is alwise, the lord of time, possessed of (all) qualities, omni- 
scient, turns round the creation, which is to be thought as earth, 
water, fire, air, and ether. 

3. Having created this work (the world), and reflecting on it 
again, he causes principle (the soul) to be joined with principle (the 
principle of nature), viz. with one, or two, or three, or eight (prin- 
ciples,)* also with time and with the subtle qualities of intellect 
(dtma.) 

4. Whoever, after he has performed works endowed with (their) 
qualities, places them and all his fondness* (upon God), — (for), if 
they (the works) not exist, the effects also cease, — obtains by the ces- 
sation of work that which is different from the principles (of nature). f 

5. He is the commencement (of all), the origin of the causes, by 
which (the body) is united (with the soul) ; beyond the threefold- 
divided time, he appears also without time. Whosoever worships in 
his mind the adorable God, whose nature is the universe, who is the 
true ori^n and abides in his own heart, (obtains what is different 
from the principles of nature,) 

6. Whoever knows him, who is greater than thej forms of the tree 
(of the world) and of time, and different (from either), dependent 


* The eight principles are the eight producers of the S^nkhja, viz. natui^,’ 
the root of all, intellect, self-consciousness, and the five subtle elements of 
matter. S'ankara quotes a passage, probably of a Purina, in which << mind’’ is 
substituted for nature as root of ail. — The one principle, to which the soul is 
joined, is nature, the two are perhaps nature and intellect, and the three na- 
ture, intellect and self-consciousness, 
t That is to say, he becomes like Bmhma. 
t Vid. K^th 6, 1. 

K 



(iG s'we'ta's'watara upanishad. 

upon whom this universe turns round,* * * § who is the establisher of 
virtue, and the destroyer of sin, the lord of all glory, who abides 
in one’s self, and is immortal, (obtains that which is different 
from the material principles of creation.) 

7. We know him, the supreme great Ruler of all rulers, the 
supreme deity of all deities, the lord of lords, greater than 
what is greatest, the resplendent, the praiseworthy Ruler of the 
worlds. 

8. There is no effect for him, or a cause ;t there is none perceived 
that is like him or superior to him. The supreme power of him is 
declared to be various ; (viz.) it is dependent upon himself, and act- 
ing according to (his) knowledge and power. 

9. There is in the world no lord of him, nor a ruler, nor also a 
cause ;X he is the cause, the sovereign of the sovereign of causes ; for 
him there is no producer, no sovereign. 

10. May the one God, who, like the spider, through his own nature, 
encases himself with many threads, which are produced by the first 
(cause, Pradhana, nature,) grant us identity with Brahma, — 

11. The one God, who is concealed in all beings, who pervades all, 
who is the inner soul of all beings, the ruler of all actions, who 
dwells in all beings, the witness, who is mere thinking, § and with- 
out qualities, II — 

12. The only self-dependent among the many (souls) which are 
not active,^ who makes manifold the one seed.** The wise who 
perceive him as placed within their own selves, obtain eternal bliss, 
not others. 


* From creation to preservation and destruction, from destruction to crea- 
tion. 

+ ‘‘ Effect” means, according to S'ankara, " body,” and cause” an 
“ organ.” 

^ t S'ankara explains ** Linga” by a sign, on whose cogency his existence 
could be inferred. 

§ That is to say, thinking without any special thought. 

11 The triad of qualities, goodness, activity, and darkness. 

II Nature only, according to the Sdnkhya, is active, and not the soul, which 
is merely witnessing. 

** Either the first nature, or, as S'ankara explains, the subtle elements of 
matter. 
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13. He is the eternal one among those that are eternal,* the con- 
scious one among those that are conscious, — the one among the 
many who dispenses desirable objects. Whoever knows this cause, 
the god who is to be comprehended by the Sankhya and Yoga, is 
liberated from all bonds. 

14. There (with regard to Brahma) does not manifest the sun, 
nor the moon and stars, there do not manifest those lightnings, — 
how then should manifest this (earthly) fire ? When he is mani- 
fest (by himself), all gets manifest after him. By his manifestation 
this whole (world) becomes manifest.f 

15. He is the one HansaJ in the midst of this world, he is even 
fire, entered into water. § Knowing him, one overcomes death ; 
there is no other road for obtaining (the last end of man). 

If). He creates the universe, and knows the universe, he is the 
soul (of all)«and the origin (of all), the sovereign of time, endowed 
with (all) qualities (of perfection) ; Ire is omniscient, the lord of the 
first cause (Pradhana, the first form of creative nature) and of the 
conscious embodied being, the Ruler of the (three) qualities, and the 
cause of the liberation, existence and bondage with reference to the 
world. 

17. He is like himself, || immortal, and abiding in the form of Ruler, 
alwise, omnipresent, the preserver of this world ; he rules eternally 
this world ; there is no other cause of the dominion (of the world). 

18. Let me, desirous of liberation, approach the protection of the 
God, the manifester of the knowledge of himself, who at first, (at 
the commencement of the creation) created Brahma, and who gave 
him the Vedas ; — 

19. Who is without parts, without action, who is tranquil, blame- 
less, without spot, the last bridge to immortality, (brilliant) like fire 
when it consumes the wood. 

* That is among the souls. This view of the Siinkhya, adopted by the 
author, entirely deviates from the V dd^nta. S'ankara tries to guard against 
this interpretation by stating, that the souls are said to be eternal by par- 
taking of the eternity of the supreme spirit. 

• t This verse occurs also in the K^th. U. 5, 14, and in Mund 2, 10. 

X “ Hansa,” destroyer of ignorance, according to S'ankara. 

§ That is he has entered the heart, like fire, consuming all ignorance. 

li ^^Tanmaya” may be also rendered like the world.” 
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20. Until man is able to compress the ether like leather, there 
will be no end of misery, except through the knowledge of God. 

21. The sage S'w^t^'watara, by the power of his austerity and 
the grace of God, has verily declared to the most excellent of the four 
orders, the supreme holy Brahma, who is adored as all in all by all 
the Rishis. 

22. The deepest mystery of the V6danta is not to be declared to a 
son, or again to a pupil, whose (mind or senses) are not subdued. 

23. To the high-minded who has an absolute reliance in God, and 
as in God, also in the teacher, reveal themselves the meanings, de- 
clared (in this Upanishad), reveal themselves those meanings. 



INTRODUCTION. 


This short Upanishad is composed for the purpose of exalting 
the knowledge of the supreme spirit above every other object of hu- 
man aspiration. It appears to address the last advice of a teacher to 
his disciples, after the course of their instruction is completed, or to 
embody the sum total of human wisdom in a few words for those 
who have attained it. 

There are, according to the Vajasan6ya Sanhita Upanishad, two 
roads which tnay be followed by man, the one is knowledge of Brahma, 
the other action in accordance with the precepts of the Vedas. 
Those who are able to understand the nature of Brahma, should 
consider every thing, the greatest as well as Ihe smallest, as god ; for 
them every thing else should be annihilated by the idea of god, and 
they should renounce every desire of any worldly object. If he is 
known in his own nature, as the one, infinite, unchangeable, incor- 
poreal, alwise, holy, all-supporting and self-existent spirit, who is in 
every thing and yet not defined by it, who is above the apprehen- 
sion of the senses and the mind, if he is beheld in all beings, and 
all beings are beheld in him, — then the highest aim of man is at- 
tained ; there is no longer any grief or delusion. 

On the other hand, those who cannot elevate their thoughts to 
the perfection of his nature, should perform the works, enjoined by 
the V6das. This may be done in a threefold manner, either by the 
practice of works alone, or the attmnment of knowledge alone, that is 
to say, of the inferior knowledge of Brahma, when he is represented 
by worldly qualities or individual deities ; or, lastly, by the practice 
of work together with knowledge of the latter kind. 

By the practice of any of those duties man will acquire after 
death a state of happiness ; but as he accomplishes his whole duty 
only by practising both knowledge (the inferior knowledge) and 
works, so he obtains thereby after death higher and higher worlds 



70 


INTRODUCTION. 


and the objects of his worldly desires, and at the same time becomes 
prepared for the reception of the most exalted knowledge. How- 
ever, all that he obtains, compared with the effect of the knowledge 
of Brahma, is ignorance, transient and unsatisfactory ; for in Brah- 
ma alone are absolute knowledge and bliss. 

* 

This Upanishad which bears also the title, Fs'avasyam, from its 
two first words, has been translated by Sir William Jones (Posthu- 
mous Works, VoL VI.) and after him by Ram Mohun Roy, 
Paley, and by an anonymous author in the Tattwabodhini Pattrika 
(vol. I. pp. 339-45.) 



THE UPANISHAD 


OF THE 

Ua'jafiiatte'Ba ^anlbita* 


1. * Whatever exists in this world, is to be enveloped by (the 
thought of) God (the Ruler) .f By renouncing J it (the world), thou 
shalt save (thy soul).§ Do not covet the riches of any one. 

2. Performing sacred works, [j let a man desire to live a hundred 
years. If thou thus (desirest), O man, there is no other manner, 
in which thou art not tainted by work. 

3. To the godless^ worlds covered with gloomy darkness,** 


* The first Mantra, according to 8'ankara, is addressed to those who strive 
for the knowledge of Brahma, or for their eternal emancipation, while the se- 
cond gives advice to those who cannot yet literate themselves from the bonds 
of the world ; or, as A'nanda briefly expresses it, tlie first Mantra lays down 
the rule for knowledge, the second for works. 

t I's'”, the supreme ruler, the supreme soul, independent of all relations 
to the world. The whole world is to be considered under the idea of the 
soul, under the idea, that I, who am the same with the supreme soul, am 
the world, which in itself is unreal and gets only reality, when considered 
under the notion of the soul. 

X S'ankara takes ^‘tyaktena” not as participle, but as noun instead of 
tyag^na” (by renunciation) ; the sense, however, seems preferable, if it is 
treated as participle. 

§ If the world is abandoned, nothing is left but the soul, and as the world 
is transient and unreal, there exists then no desire of any thing whatsoever. 

il The works, enjoined by the Vddas, as the Agnihdtra and other rites. 
Here are meant works which are to be done at certain prescribed periods ; 
or, as it has been explained, works, the performance of which does not pro- 
cure any special fruit, but the omission of which produces sin. 

^ Godless are here the worlds of the gods, and they are called godless, be 
cause, in comparison with the state of the supreme soul, also the most eawtl 
ted worlds of the gods are godless. 

** Darkness is ignorance. 
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go all the people, when departing (from this world) who are slayers 
of their souls.* 

4. He (the soul)f does not move, is swifter than the mind 
not the gods (the senses) did obtain him, he was gone before, 
standing he outstrips all the other (gods, senses), how fast they run. 
Within him the Ruler of the atmosphere § upholds the vital actions. 

5. He moves, he does not move ; he is far, and also near ; he is 
within this all, he is out of this alL|| 

6. Whoever beholds all beings in the soul alone, and the soul in 
all beings,^ does hence not look down (on any creature). 

7. When a man knows, that all beings are even the soul, when he 
beholds the unity (of the soul), then there is no delusion, no 
grief. 

S. He is all pervading, brilliant, without body, invulnerable, with- 
out muscles, pure, untainted by sin ; he is alwise, the Ruler of the 
mind, above all beings, and self-existent. He distributed according 
to their nature the things for everlasting years.** 


^ The slayers of their souls are such as are ignorant about the nature of 
them. They kill the same, because they do not obtain their immortal and 
unchangeable nature. On this account they assume one worldly form after 
another. 

+ In this Mantra the soul is described under opposite qualities, which 
yet form no contradiction, as the one set belongs to the soul, if considered in 
its own absolute nature, and the other is ascribed to it, if considered in its 
relation to the world. 

X " Swifter than the mind,” swifter than what is the swiftest, the thoughts 
of the mind, because the soul is either not comprehended by the mind, and 
has therefore escaped it, or where the mind arrives, there is already the soul, 
has arrived already before, and the mind can never be in advance of it. 

§ M^taris'w^ (the ruler of the atmosphere) is explained by S'ankara 
“ m^tari, antarikshd s'wasati, gacchatiti vdyu he who moves in the mother, 
the atmosphere, that is to say the wind, which in acccordance to him is here 
the upholder of the whole world the (Sdtr^tma) Hiranyagarbha, the uni- 
versal soul. A'pas, literally waters, are here the actions of the living crea- 
tures, or the burning, heating, shining, and raining of the fire and the sun. 

II Vide Bh. G. 13, 15. 

% Vide a similar passage in Bh. G. 6, 30. Vide also Manu S. 12, 125. 

** The years, says S'ankara, mean here the Praj^patis (the creators) 
who are called years. 
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9. Those who worship ignorance,* * * § enter into gloomy darkness, 
into still greater darkness those who are devoted to knowledge. 

10. They say, different is the effect of knowledge, different the 
effect of ignorance; thus we heard from the sages who explained 
(both) to us. (Vid. Tal. U. 13.) 

1 1 . Whoever knows both, knowledge and ignorance together, over- 
comes death by ignorance, and enjoys immortality by knowledge. 

12. Those who worship uncreated nature,t enter into gloomy 
darkness, into still greater darkness those who are devoted to created 
nature. 

13. They say, different is the effect from (worshipping) uncreated 
nature, different from (worshipping) created nature.^ This we 
heard from the sages, who explained (both) to us.§ 

14. Whoever knows both, created nature and destruction H toge- 
ther, overcoilies death by destruction, and enjoys immortality by 
created nature. 

15. To me whose duty is truth, open, O Pushan, the entrance to 
the truth concealed by the brilliant disk,^ in order to behold (thee.) 


* Ignorance, avidyrf, means here Vddaic work, if it is done alone without 
the knowledge of the worship of the gods, or of Brahma, considered under 
worldly attributes, Vidyd, knowledge, is here inferior knowledge, not 
the knowledge of the absolute Brahma, but of Brahma, thought under re- 
lative attributes ; it is opposed to the highest knowledge, because it is also 
connected with works. The effect of either is : — By works alone the world, of 
the Pitris, the forefathers, is obtained ; by knowledge (the inferior knowledge) 
the world of the gods. Both, however, the inferior knowledge and works, are 
to be practised by man ; if both are performed, then by work death, that is 
to say natural work and knowledge, is abandoned, and by knowledge the 
state of a deity obtained. 

t Uncreated nature, asambhuti, nature which has no cause, the same 
with avyakta, unmanifested nature. 

t Whoever worships Brahma in his effects, in any of the created sub- 
stances, gets superhuman power ^f eight kinds), whoever worships him as 
uncreated nature, becomes dissolved into the same. — S'. 

§ This verse, although with some alterations, occurs Tal. U. 1, 3. 

II That is to say uncreated nature, into which every thing is dissolved. 

^ Brahma, here expressed as “ the truth is considered especially to 
abide in the disk of the sun. Pushan, the nourisher, is another name for the 
deity of the sun. 
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16 . O Pushan, Rishi thou alone, O dispenser of justice, (Yama) 
O Sun, offspring of Prajapati, disperse thy rays (and) collect thy 
light ; let me see thy most auspicious form ; (for) the same soul 
(which is in thee), am I. 

17. Let my vital spark obtain the immortal air; then let this 
body be consumed to ashes. Om ! O my mind, remember, remem- 
ber (thy) acts, remember, O mind, remember, remember thy acts. 

18 . Guide, us, O Agni, by the road of bliss to enjoyment, (guide 
us) O god, who knowest all acts. Destroy our crooked sin, that we 
may offer thee our best salutation."^ 


* The nine last Mantras (9 to 18) do not any longer describe the nature 
of the knowledge of Brahma and its effects, but the effects, resulting from the 
practice of Vddaic works and the devotion towards God, when he is imper- 
fectly comprehended under attributes which belong to him only in his rela- 
tion to the world. The concluding prayer (15 to 18) must therefore be con- 
sidered to be spoken at the time of his death by a person, who throughout 
his life has diligently performed the sacred works, enjoined by the Vt^das ; 
for he justly has to remember his works, by which alone he can hope to ob- 
tain a comparative state of bliss in a next world, while the true knower of 
Brahma has only attained his knowledge by recounting ail works, together 
with their effects. 
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The object of the Talavakara Upanishad is simply to define the 
idea of Brahma as the one absolute spirit, and to show its distinction 
from the world. It does not attempt to investigate its relation 
either to the individual soul or spirit, or to the material world, but is 
satisfied to indicate the existence of those relations. Like the SV^- 
tas'watara Upanishad, it commences with the question, who it is by 
whose decrees mind, life and the senses are engaged in the perform- 
ance of their functions. It supposes then, that the necessity of a cause 
for the existence of finite beings has already been admitted, and 
moreover, that the cause must be absolute, that is to say, which does 
not require another cause for its own existence and action. This cause, 
replies the teacher, is the ear of the ear, the mind of the mind, the 
speech of speech, the life of life, the eye of the eye, or as S'ankara 
expresses it in his commentary to the Brihat A'ranyaka Upanishad, 
it is the beholding of the beholding, the hearing of the hearing, that 
is to say, it is the absolute spirit, by whom all those functions are 
}>erceived and ordained ; at the same time he is the absolute end of 
all intellectual beings, by the knowledge of whom a state of perfec- 
tion and immortality is obtained. Hereby is the idea of Brahma fully 
defined, and it is impossible to determine it in any other manner ; for 
neither the senses nor the mind can approach it. It is, according to 
the expression of former teachers, different from what is known and be- 
yond what is unknown ; it is therefore also beyond teaching, as it could 
be taught only by an idea of what is known, but the idea of Brahma 
is infinite. The terms known” (Vijnata) and unknown (avijnata) 
denote here the same as those of "manifested” (vyakta) and "unmani- 
fested” (avyakta), when applied to the world. The manifested is the 
visible world, which is an efiect, and can be perceived by the senses 
and the mind ; the unknown or unmanifested is the invisible world, 
which is the cause of the former, and can only be apprehended by 
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the mind. Brahma is therefore beyond both, and the absolute cause 
of both, or he is, in accordance with the first definition, that which 
cannot be perceived by the senses and the mind, and by which those 
organs themselves are determined and brought to existence. 

Hence it cannot be said of Brahma, that he is well known in the 
same way as a substance which may be perceived by the senses and 
clearly defined. It is very little we know of him in his relation to 
the senses and the deities which superintend them. The idea of 
him must be again and again considered to separate it from other 
elements, and on reflection we can only maintain that we have an 
undefined knowledge of him, or, to express it in the words of the 
Upanishad, we cannot say, that we know him, nor, that we do 
not know him. Those who fancy that they know Brahma, viz., 
that they can describe him as any thing which they perceive 
in nature, or as the material cause of nature, or as mind, do 
in reality not know him ; those, on the contrary, who know that 
they do not know him in this manner, have a knowledge of him. 
The sense of this part of the Upanishad is somewhat obscure, and 
admits of a double explanation. The one is : Brahma cannot be 
comprehended by common knowledge, as he is infinite, and whoever 
defines him accordingly, has only an inadequate knowledge of him ; for 
the knowledge of the senses or the mind is always finite ; it is therefore 
by a knowledge which is not a knowledge in the common sense of 
the word, that he must be apprehended, and on this account it may be 
said, that Brahma is comprehended by those who do not know him, 
(in the common sense of knowledge), and not comprehended by those 
who know him, (in the same sense). The other explanation is : The 
instrument, by which Brahma is to be comprehended, is intellect ; but 
intellect in its highest flights is yet something created and finite, and 
it remains therein constantly the difference between knowledge and 
its object, which cannot be destroyed without destroying intellect it- 
self. Therefore man, while united with his body, does not fully 
comprehend Brahma ; he approaches merely nearer and nearer to this 
aim, without wholly attaining it, and the sense of the passage “ those 
comprehend him, who do not know him,” would be, that those who 
are aware, that they cannot comprehend Brahma by intellect, know 
him as well as he may be comprehended by man. Either explana- 
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tion accords with the spirit of the Upanishads ; for they teach, that 
a knowledge of Brahma is possible, as well that Brahma cannot be 
fully comprehended by man ; and according to them there is not 
even a contradiction in the admission of both views ; for they main- 
tain, that an adequate knowledge of Brahma is only gained at the 
time when the intellect, which comprehends Brahma in a finite way, 
has ceased to exist. 

In summing up, the Upanishad declares that Brahma is compre- 
hended, when he is known as the nature of every thought, as mere 
knowledge, whereby the idea of individual existence disappears. By 
a knowledge of this kind the last aim of man is obtained, while 
every other idea of Brahma produces great calamity, that is to say, 
leads again and again from birth to birth, and to the unhappiness in- 
separable from worldly existence. Hereby the Upanishad, as setting 
forth the knowledge of Brahma, is concluded ; its remaining part 
illustrates by a narrative the infinite nature of Brahma, and the con- 
sequences resulting from a knowledge of him. 

The Talavakara Upanishad is commonly called Kena, from the 
word K^na, with which it commences. It is one of the Upani- 
shads ill the Atharva collection, and belongs also to the Sama Veda, 
where it forms, according to S'ankara, the 9th chapter of the Talava- 
kara school. It is the text of this school, which S'ankara has fol- 
lowed in his explanation. The Sama text contains four sections, 
while the Atharva does not appear to have any divisions. Anquetil 
has translated it under the title of ** Kin” (pp. 291-98). Other trans- 
lations are by Rammohun Roy and after him by Poley. Windisch- 
mann rendered it into German. Another German translation after the 
French of Pauthier is given in the ‘‘ Magazin fuer die Literatur des 
Auslandes” 1833, No. 63,* and it has been lastly translated into 
English in the Tattwabodhini Pattrika. (Vol. I, p. 349 to 351), 
Weber has commented on some of its passages in his ‘^Indische 
Studien.” (Vol. II. Part, 1, pp. 181 to 195.) 


* I owe these last notices to Weber. (Ind, St., vol. ii, p. 181.) 



THE TALAVAKA'RA UPANI8HAD 

OF THE SA'MA VE'DA. 

FIRST SECTION. 

1 . (The disciple asks) : By whom decreed, (by whom) appointed, 
does the mind speed (to its work) ? By whom ordained does the 
first* * * § life proceed ? By whom decreed, is the word pronounced ? 
Which god assigns (their functions to) the eye and ear ?t 

2. (The teacher answers :) He who is the ear of the ear, the mind 
of the mind, the speech of speech, is verily the life of life, the eye 
of the eye.J The wise who have abandoned (those individual exis- 
tences) when departing from this world, become immortal. 

3. Him (the supreme Brahma) does not approach the eye, or 
speech, or mind.§ We do not recognise (Brahma as any thing 
perceptible ; therefore) we do not know how to teach him (his nature 
to a disciple). It is even different from what is known (from the 
manifested universe ; if you then say, it must be the unmanifested 
universe, no) it is also beyond what is not known (to the senses, it 
is beyond the immanifested universe). Thus we heard from the 
former (teachers) who explained it to us.H 


* First life, because it was produced previous to the senses. 

f Vid. K^thaka U., 6. 2 — 3. Taitt. 2, 8. 

t And it is he, upon whom all depends, who has called those substances 
into existence and appointed to them their actions. 

§ A similar passage occurs in the K^th. U. 6, 12 “ He cannot he obtain- 

ed by speech, not by the mind, not by the eye/' Mund 3, 8. " He is not 
perceived by the eye, not by speech, not by the other senses, not by austerity, 
nor by action and Taitt. U. 2, 4 ; A person who knows the bliss of Brah- 
ma— from which words together with the mind return, without compre- 
hending it.” 

li " Thus" &c. occurs in the Vas. U. 3,10, where for " pArveshdm" (from 
the former) dhirdn^m (from the sagos) is substituted. 
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4. Think that which is not manifested by speech, and by which 
speech is manifested, even as Brahma, and not what is worshipped 
sa this (any individual being which is perceived). 

5. Know that, which does not think by the mind,* and by which 
they say the mind is thought, even as Brahma, and not what is wor- 
shipped as this. 

6. Know that which does not see by the eye, and by which they 
see the eyes, as Brahma, and not what is worshipped as this. 

7. Know that which does not hear by the ear, and bj which 
this ear is heard, even as Brahma, and not what is worshipped as 
this. 

8. Know that, which does not breathe by breath, and by which 
breath is breathed, even as Brahma, and not what is worshipped as 
this. 


* " The mind,’^ insists S'ankara, is here not to be understood in the com- 
mon sense of mind, as the internal organ in contra-distinction to the other 
organs, but as that internal faculty in which bo*th mind and intellect are 
comprehended. 
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SECOND SECTION. 

1. If thou thinkest,* I know well (Brahma), (I say), what thou 
knowest of the nature of that Brahma, (with reference to the soul) 
is indeed little, (it is indeed little) what thou (knowest) of his 
(nature) with reference to the deities ; therefore is (Brahma (even to 


* I will give here in substance the remarks of S'ankara on this passage : — 

A pupil who has attentively followed the exposition which has been given 
on the nature of Brahma in the first section, is compelled to think, tliat 
he perfectly knows Brahma. It is the well-defined meaning of all the 
writings on the Vdddnta, that the self or soul of every one who knows, 
is Brahma. Further the idea of Brahma is in this Upanishad introduced 
by the passage : ‘‘He who is the ear of the ear — and firmly established 
by the passage : “ That which is not manifested by speech, &:c.” Lastly, the 
decision of the school of the Vdd^nta is given in the words : “He is even 
different from what is known, &c.” Notwithstanding those apparent reasons, 
the pupil is wrong in supposing that ho has obtained a perfect knowledge 
of Brahma. Of every thing which may become an object of knowledge, 
a perfect or definite knowledge is possible ; but not so of a thing, which 
cannot become such an object. This is Brahma ; for he is the knower, 
and the knower may well know other things, but not make himself the ob- 
ject of his knowledge, (or if we should render this in modern phraseology : 
The subject of knowledge, “ I who know,” can never become its object ; for 
having become object, it ceases to have the nature of subject) in the same 
way as fire can bum other things, but not itself. (What a contrast to the 
system of Fichte I) Nor can it be said, that Brahma may be made the object 
of the knowledge of another ; for beside him, none that knows exists. 

If here the pupil asks, is the nature of Brahma manifold, as it appears 
implied in the words of the text ; “ What thou knowest — is little which 
conveys the idea of a more or less, — the answer is : In reality there is but 
one notion of Brahma, as he is without form, colour, &c., but apparently Ixis 
nature is manifold, which arises from the false notions under which his 
nature is represented. 

If it is further said, the nature of every thing is that, by which it is 
defined ; Brahma is especially defined by consciousness, which does neither 
refer to the external senses, nor to the internal sense, but merely refers 
to Bralima ; therefore Brahma is consciousness, we admit, that this is true ; 
yet thereby no exact idea of Brahma is obtained ; for what we understand 
by consciousness, knowledge, &c., is only accessible to us by means of the 
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be considered by thee.* (The pupil says :) I think, he is known (to 
me).f — I do not think, 1 know (him well) ; but I do not know, that 


senses or intellect, and expresses therefore not knowledge as it is in itself, but 
as it is reflected by some medium. It is therefore true, what has been said 
before : “ He is even different from what is known ; he is also beyond what 
is not known.” 

* As the nature of Brahma, with reference to the soul, is unknown to 
thee, so also his nature with regard to the deities. If this is the case, his 
infinite nature is much less comprehensible, and I therefore think, that 
thou hast yet again to reflect about his being. I quote here Weber’s 
remark on the term “mfm^nsyam”. (Vide W.’s Ind. S. vol. ii., p. 184.) 
The verb, “ miraans,” and resp. the noun mimansd” is frequently used 
in the S'atapatha Brdhmana, and it appears to have been, beside Upa- 
nishad, the oldgst among the names which at a later time denoted philosophi- 
cal enquiry, as none of the others, viz. Tarka, Yoga and S^nkhya o4cur 
in the S'atapatha Br^hmana. The latest among them seems to be S^nkhya ; 
(it is moreover formed by a Taddhita derivative), as it is first found in the 
S'wet^s'watara Upanishad, and in the later Upanishads of the Atharvan ; 
Tarka, on the other hand, occurs, although controverted, in the K^thaka 
Upanishad, and the term there probably denotes the same as the later 
S^nkhya ; for, from the later use of this name, we must not infer that this 
form of speculation (the S^nkhya) took its rise also at a later time. On the 
contrary, founded upon the principle of dualism (first matter and first spirit) 
it occurs, (although generally combated) already in the Bi'^hmanas, beside 
the Unitarian principle, and it is even the same philosophy, which, in its 
exoteric manifestation, is known to us as Buddhism. The technical term of 
« Yoga” is first found in the second part of the K^thaka (6th vol., 11.) and 
denotes its own Unitarian doctrine. The term ^'ny^ya” is met with in 
the Mundaka Upanishad, but probably in a spurious passage (vid. Ind. S. i., 
281.) The name of Vdd^nta is also found in the Mundaka Upanishad in a 
passage, which occurs likewise in the Taitt. A', x, 12, 22 ; and is therefore 
derived from that Upanishad, or from a common source. 

f The answer of the pupil, when he has reflected on the words of the 
teacher, is given under the formula : “ I do not think, I know (him well) ; but 
I do not know, that I do not know (him).” Against this the teacher argues : 
Then you do not know Brahma ; for there is a contradiction, when you say, 
I do not know him well, and I know him. If you do not think, you know him 
well, how can you think, you know him I If you, on the other hand, think 
you know him, why do you not think, you know him well ? The pupil, how- 
ever sharply attacked by the teacher, remains unshaken in his faith. Cer- 

M 
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I do not know (him).* — Whosoever amongst us knows that (tat) 
(word) : “ I do not know, that I do not know him,” knows him (tat, 
Brahma). 

3. f By him (the knower of Brahma) who thinks that Brahma 
is not comprehended, Brahma is comprehended; he, who (not 
knowing Brahma) thinks that Brahma is comprehended, does not 
know him. (Brahma) is unknown to those who (think to) know 
him, (and) known to those who do not (think to) know him.J 

4. If he is known to be the nature of every thought, he is com- 
prehended. § (Hence, from this knowledge) (a person) gains immor- 
tality. (A person) gains powerU by the soul (by one’s own self), 
(and) by knowledge immortality. 

5. If in this world (a person) knows (the soul), then the true end 
(of all human aspiration) is (gained); if a person in this world 
doas not know (the soul), there will be great calamity. The wise 
who discern in all beings (the one nature of Brahma) become im- 
mortal, after departing from this world. 

tain of the declaration of the S'ruti, of the tradition of the schools, and of 
the assent of his own mind, he repeats the formula. 

* The Sanscrit text is ; "no na vddeti vdda cha.” This passage is rendered, 
in accordance with the explanation of S'ankara, by the translator in the 
Tattabodhini Pattrika (vol. i, p. 349.) " It is neither that I know liim not, 
nor is it that I know him,’’ an explanation which is also admissible. 

f The S'ruti expresses in this verse the same meaning in its own words. — S', 

t This may also be translated " To those who know Brahma, he is un- 
known, and known to those who do not know him.” S'ankara reminds here 
that by those, who do not know Brahma, not such are meant as are en- 
tirely ignorant of him, as they would not have the idea, "we know 
Brahma,” but those who behold him by a supersensual (5. v, v.) attribute, as 
by the mind, intellect, &c. The idea, which is produced, is no true know- 
ledge, because it does not agree with the absolute nature of Brahma. 

§ Or also " If he, by whom every thought is known, is compre- 
hended, immortality is gained or, " If he is comprehended as the 
knower of every thought.” The meaning is, if ho is known only as spirit, 
without any determinate object, whose nature is only to think, to know, if he 
is known as the beholder of the beholding. 

II Power, obtained by wealth, &c., does not overcome death, because it is 
external and transient ; the power gained by the knowledge of the soul, is 
able to overconib death, for it is internal and eternal in itself. 
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THIRD SECTION. 

1 . Brahma was once victorious"*^ for the sake of the gods. By the 
victory of Brahma the gods obtained majesty. They reflected : To 
us belongs this victory, to us belongs this majesty. 

2. He knew even that (delusion) of them ; he manifested him- 
self to them. They did not know him (and asked each other) : Is 
this (being) worthy of adoration ? 

3. They spoke to Agni: Jataveda, do ascertain, whether this 
being is worthy of adoration. (He replied :) Be it so. 

4 . He (Agni) ran up to him (Brahma). — He (Brahma) said: 
Who art thou ? He answered : I am verily Agni, I am verily Jata- 
veda. 

5. (Bramha asked him :) What power hast thou, who art of such 
a nature ? (Agni replied :) 1 can even burn whatsoever there is on 
earth. 

C. He placed a blade of grass before him (saying) ; Burn this. 
Approaciiing it with all his might, he could not burn it. He thence 
returned (saying) ; I could not ascertain, whether this being is wor- 
thy of adoration. 

7. Then they spoke to Vaju ; Vaju, do ascertain, whether this 
being is worthy of adoration. (He replied :) Be it so. 

8. He (Vaju) ran up to him. He (Brahma) said : Who art 
thou? He answered : I am verily Vaju, I am verily Mataris'wa.f 

9. (Brahma asked him :) What power hast thou, who art of such 
a nature ? (Vaju replied :) I can even sweep away whatsoever there 
is on earth. 


* Victorious,” he defeated tUc Asuras, when they were fighting for the 
supremacy with the gods. S'ankara observes, that the following legend is 
either written for the purpose of illustrating the difficulty of knowing the 
nature of Brahma by the example of the gods, or for his praise, since by the 
knowledge of Brahma, Agni and the other gods obtained their power. 

+ “ Mdtaris'wd, m^tari, antarikshe sVayati iti Mdtaris'w^,” he sleeps in his 
mother, in the sky, and is therefore called M^tarisV^.—i^'. ( Vid. I's'd U., 
where the same term occurs.) 
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10. He placed a blade of grass before him (saying) ; Sweep away 
this. Approaching it with all his might, he could not sw^p it 
away. He thence returned (saying) : I could not ascertain, whether 
this being is worthy of adoration. 

1 1 . Then they spoke to Indra : Maghavan, do ascertain, whether 
this being is worthy of adoration. (He replied :) Be it so. He 
(Indra) ran up to him. He (Brahma) disappeared before him.* 

12. There in the ether he met with a woman, highly adorned, 
with Uma, the daughter of Himavat.f He asked her: Is this be- 
ing worthy of adoration ? 


^ As Indra is the most powerful of the gods, Brahma disappeared to 
show of how little avail his power was to obtain a knowledge of Brahma. 

•1 Indra did not return, like Agni and Vaju, but remained in contempla- 
tion of that being. Knowledge, in the form of Um^, perceiving his faith in 
the adorable being, manifested herself to him. Haimavatim” means cither 
“ adorned with gold,’’ or the daughter of Himavat ; for as she is constantly, 
together with I's'wara (S'iVa), she of course is able to know. Thus far S'an- 
kara in explanation of this passage. His last conjecture appears to be most 
plausible, if we could persuade ourselves that at the time of the compo- 
sition of this Upanishad the worship of Siva had been already existing. 

I here quote Dr. Weber’s remarks on this passage (I. S. vol. ii. p. 186-90.) 

“ The exposition in the 3rd and 4tli sections points to a time, when, instead of 
the three principal gods, Agni, V^ju and Surya, who had gradually been consi- 
dered as the representatives of things divine on the earth, in the atmosphere, 
and in the heavens, three others were assumed, viz. Agni, V^ju and Indra. The 
latter arc in fact only two, as ludra is essentially the same with V^ju. Of the 
first triad I have found a great many examples in the two Yajur V edas, of 
the latter, which is rather a duad, only one (in the Purushasukta of the 
Big text). Nor am 1 able to give a satisfactory explanation of it. On the 
other hand, the identity of all things divine was already comprehended in 
Brahma ; and it is moreover the object of this legend to illustrate or inculcate 
the supremacy of this Brahma over all divine manifestations in time and 
even over the triad of them. But howto explain tlie relation of Umd Hiraa- 
vati, who appears here as the mediator between Brahma and the deities ? 
According to S'ankara she is Vidy^ (knowledge) which Um^rupini' (in the 
form of Um^) manifests herself to Indra. The same view is taken by SAyana 
who (Taitt. A^ x. 1,150,) quotes this passage at the explanation of the 
word soma. He says there : Himavat— putryA gauryA brahmavidyAbhimA- 
nirupatwAd gaurivAchakA umAs'abdo brahmavidyam upalakshyati, ata Ava 
talavakwropanishadi brahmavidyAmurti prastAvA brahmavidyAmurti pathy- 
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atd balms'obham^n^m um^m haviraavatim tain Iiavd^clieti, tadvishaya tayK 
Umay^ salia vartam^natwat soma : and in the same way ibidem, anuv. 
38 (8 Dr^v.)— um^ brahmavidy€ tay^ saha vartam^na soma param^tman ; 
farther, ibid. anuv. 18 Dr<Cv. (22 Andhra) — ambik^ jaganm^td p^rvati' tasya 
bhartre ( Ambik^patay d is the reading of the text) tasyd eva brahmavi- 
dydtmaka deha umds'abddnochyatd, tasyd swdmind (the text reads Umdpat- 
aye, but only in the Dr^vida, not in that of the Andhras.) This latter is 
the only passage in Vddaic writings, beside the Kena Upanishad, where I 
have met directly with the name of Uma ; for the “ umdsahdya of the Kai- 
valya U. does not belong any more to Vedaic writings, and although the 
commentaries also elsewhere, as Sayana in the passages referred to, explain 
the soma by Umaya sahita, (for instance Mahi'dhara in explanation of Vaj. 
pp. 10,39, and Bhatta Bh. M. commenting on the corresponding passage of 
Taitt S.) yet such a view is undoubtedly no more founded than in the 
passage, quoted from Sdydna, where the term means simply the juice 
of the Soma. If then, from what has been said, viz. partly from 
the agreement among the coidmentaries, partly from the position 
which Urad holds here in the Kdna U., the meaning of it as brahmavi- 
dya seems to be pretty well certain, and directly to identify itself with the 
Saraswati, the divine word, if we even might be^ tempted etymologically to 
connect her with the sacred word Om,’’ yet there arc other points which 
seem to suggest quite a different view of the original meaning of Um^. 
First, why is she called Haimavatf ? (S'ankara gives two explanations : ht^ma- 
kritd^bharanavati' athava hiinavato duhit^). What connexion has she with 
the liimavat ? Is it, that the brahmavidy^ came first from the Himavat to 
the A'rians who inhabited Madhyadds'a 1 That the north of India was dis- 
tinguished by a greater purity of language, and that people went there to 
learn the language (vdcham s'ikshitum) and on their return enjoyed more res- 
pect and authority, we have seen before from the Kaushitaki Br^hmana 
(1,153) ; it would now be quite in order, if this had not been limited to lan- 
guage, but extended to philosophy, and if the knowledge of the one eternal 
Brahma had been sooner attained in the peaceful valleys of the Himavat 
than this was possible in Madhyadds'a, where practical life had yet too much 
hold on the mind. However, such a view of the Um^ Haimavati seems to me 
very hazardous ; for, independent, that in the explanation of the old Indian 
deities, it appears to be better to refer more closely to their relation to na- 
ture than to speculation, we do not know precisely, whether Um^ really de- 
notes the brahmavidya, and moreover, her later relation as the wife of Budra 
( in the Taitt . A' .) and resp . of S'iva would be entirely unintelligible . There is 
now among the names of this latter (the wife of Rudra) a similar one, viz. 
P^rvati, to judge from which we ought not to place the accent upon Hiina- 
vat, but upon mountain, and to this I would add the names of Budra which 
wc learntbefore from the S'atarudriya, viz. giris'a, giris'anta,giris'aya, giritra. 
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in which wo traced the origin of the belief, that S^iva was dwelling on the 
Kail^sa. It is the tempest which rages within the mountains, and his wife 
is therefore called properly Parvati',” “ Haimavati.” It is true, it is hence 
not evident, what is meant by his wife originally she is perhaps not even 
his wife, but his sister ; for Uma and Ambik^ are at a later time evidently 
the same, and Ambik^ is the sister of Rudra (vide. I, 183). This identity 
with Ambik^ suggests to us a new etymology of Um^ ; for as Ambik^> 
** mother,” seems merely an euphemous flattery to propitiate the cruel goddess 
(vid. Mahl'dh. commenting on V^j. S. p. 3,67.) (in the same manner Rudra re- 
ceived the name of S'iva) so it appears also necessary to derive the name of 
Uma from the root "u” ‘‘ av’^ to protect. No doubt, a final vowel before 
ma gets commonly guna, or is prolonged, but sima and hima show, that this 
is not necessary, and the name of Rum^ (unless it is to be derived from Ram) 
is perhaps of a corresponding formation. It remains indeed involved in 
doubt, in what manner the cruel wife of Rudra appears here in the Kdna 
U. as the mediator between the supreme Brahma and Indra, unless this Upa- 
shad belongs to a time, in which Siva, *her husband, was considered the 
supreme deity, I's'wara, and resp. Brahma, that is to the time of a sect of 
S'iva. If this remains questionable and improbable, yet for the first the view 
must be maintained, that the idea of Umd as brahmavidy^ is founded on 
this sole passage of the Kdna U., unless without any complication the ori- 
ginal unity of Umd with Sarasvati, which we pointed out in the preced- 
ing note, is here still transparent. 

* Docs she perhaps denote the torrents of rain which are sent forth by Rudra» the storm 
from the mountains and clouds f And does the name of ** Ambika’^ bear a direct relation 
to this ? In the same manner Saraswati, the goddess of rivers and of speech, is called Ambi- 
taxnh, is addressed by “ Amba,” and is named uttam6 s'ikhar^ j&t& parvatarmOrdbani f 
According to this, Umk and Saraswati, Ambikk and Ambitamd, Parvati and Parvatamiirdhani 
would perhaps have the same origin and their separation had only gradually ensued, so that 
the destructive power of nature had been centred in the one, and in the other the benchei- 
ent harmonious power of song of the flowing waters ? We had therefore in the Urad of the 
Kena U., and in the yarad4 of the Taitt. A\ to see two examples of the original unity of 

both of them. 
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FOURTH SECTION. 

1 . She said, it is Brahirja ; for verily in this victory of Brahma 
you obtained majesty. Hence (from the word of Uma) he (Indra) 
even knew Brahma. 

2. Therefore verily those gods, Agni, Vajn and Indra, became ex- 
cellent before the other gods ; for they nearest touched that Brah- 
ma ; they first knew that Brahma. 

3. Therefore verily Indra became excellent before the other gods ; 
for he nearest touched that Brahma ; he first knew that Brahma. 

4. This is a declaration (in illustration) of him, he shone forth 
like (the splendour) of the lightning ;* he disappeared like (the twin- 
kling) of the eye. This (is the comparison of Brahma) with refer- 
rence to ther deities. 

5. Then (follows a comparison of Brahma) with reference to the 
soul. The mind approaches, as it were, to this (Brahma) ; by the 
mind one recollects him ; (by the mind) he Is again and again ascer- 
tained. 

6. He is verily to be adored by tlat (individual soul). By the 
name of the adorable he is to be worshipped. All beings pray to 
him who thus knows that (Brahma.)f 

7. (The pupil speaks ;) O venerable, tell the Upanishad.J (The 
teacher answers :) The Upanishad is made known to thee, we 
have explained to thee the Upanishad, referring to Brahma. 

* The meaning of this according to S'anka^a, may also be, that Brahma, 
showing for an instant to the gods his nature, disappeared. This verse is in- 
tended to compare the nature of Brahma with reference to the superinten- 
dence of deities (adhidaivatam) and the sense is, that the perception of 
Brahma through the senses takes place like lightning, that, before it can be 
said, there is a perception, the perception has already disappeared. Tho 
comparison either refers to the instantenaousness of the lightning or to its 
splendour. 

+ Vid. B. A^ U. 1. ch. 4th Br. 16, where it said : " As every one desires 
continuance of his place, so verily desire all beings welfare for one who thus 
knows (because he is the place for all beings). 

t This request of the disciple is evidently made for the purpose, that no 
doubt should remain, whether the doctrine taught before, contains the whole 
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8. (The means) for its obtainment (jire) : Restraint (of the senses^, 
subduing (of them) and work ; the Vedas with all their members are 
its foundation, truth its abode.* 

9. Whoeveraknows it (the Upanishad) in such a manner, after 
having shaken oflf all sin, abides in the eternal, glorious place of 
heaven, abides in heaven. 


science of Brahma or not, and the sense is : The knowledge of Brahma is 
completed by what has been said of him before, there is nothing else that 
belongs to it, as it is independent of every other knowledge. There are, 
however, some means, by which the mind gets prepared for the reception of 
the knowledge of Brahma ; but, however necessary they are as means, they 
are not included in that knowledge as a part of it, nor do they give the 
foundation to it. 

* “ Restraint,’’ tapas, austerity ; work,” all ceremonial ordinances, en- 
joined by the Vddas ; the members of the Vddas (vddiinga) arc the six 
sciences by which the understanding and application of the Vddas are effcct- 
ed.—iS' Vid. a similar passage Taitt. U. I. vi. 9tU Anuv. 
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The Katha Upanishad, as commented on by S'ankara A'charya, 
consists of two parts (Adhyaya), each of them containing three 
Vallis (creepers). Dr. Weber* is of opinion that the Katha origi- 
nally closed with the third Valli, and his reasons are, that the first 


Indische Studien ; vol. ii. pp. 197 — 200. Even a hasty glance at the 
Katha Upanishad shows, that it consists of two parts, the first of which is 
formed by the first, the second by the second Adhyiya. While the first 
part is quite independent and complete, and moreover proved as such by a 
formal conclusion, offering promises to those who would declare or hear 
this “ndchikdtain upakhydnam,” — the second is composed almost exclu- 
sively of Vedaic quotations, which are to prove more in detail the doctrines 
pronounced in the first, and which are always introduced by “ dtadrvai tad,” 
exactly in the manner and sense of the ‘‘ tad api dsha sloko bhavati,” tad 
dsh^ 'bhyanuktii,” &c., in the Brtihmanas, and of the “tatha choktam, 
yatah”, “ aparara cha” in the Hitopadds'a. It is therefore quite proper, that 
in the enumeration of the Atharva Upanishads with Colebrooke (and in 
Chambers 127 b.) both parts are directly counted as two different Upa- 
nishads. That the second part is later than the first, independent of the 
nature of the case, is clear from several other, especially linguistic, reasons. 
First, the name of Nachikdtas is no longer mentioned therein, with the 
exception of one passage (added to it at a yet later time) at its close, where, 
however, he is called Nachikdta instead of Nachikdtas, but he is constantly 
addressed by the name of Gautama, which name again is not used in the first 
part. Farther the word “ ddlia” for body is not met with in the first part, 
^as it is in the second. Except in this passage, I have as yet found this word 
only in Taitt. A', x. 13, and if its interpretation “ what sullies” is correct, 
it belongs to a pretty advanced stage of Indian ascetism. With this it 
further agrees, that in § 3 of the second part the technical term of ‘‘ Yoga” 
is known, and explained to denote the highest degree of devotion, which is 
perhaps a sign that this expression was then yet new and required inter- 
pretation Verses 7 and 8 in § 6, lastly, are only a (modified) repetition 
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part is complete, and Las a formal conclusion, that the second part 
consists almost entirely of Vedaic quotations, that there is a dif- 
ference of language in the first and second parts, and that in the 
Atharva list they are enumerated as distinct Upanishads. These 
arguments appear conclusive, and we would especially urge the 
diflFerence in the composition of them. The subject of the Upa- 
nishad ^s indeed fully treated at the conclusion of the first part ; 
in the second there is no new thought ; and, although not a mere 
repetition of the first, there is no leading idea by which its parts are 
arranged, so that it appears to have been composed at a later time, 
with a view of elucidating some of the topics of the first part more 
explicitly, and of proving its doctrines in a more convincing manner. 

The Katha has always been considered as one of the best Upa- 
mshads, and it must be admitted, that in elevation of thought, 
depth of expression, beauty of its imagery and an ingenuous 
fervour, few are equal to it. The lofty conception, by which in its 
introductory legend* IJeath is made to give a reply to the highest 
questions human mind can propose to itself, the enthusiasm and 
intimate conviction which Nachiketas shows about the infinite 
superiority of what is good over the pleasures of the world, even if 

of 3, 10 — 11. However, likewise the second part, although later than the first, 
has yet a pretty ancient form, a character, which it owes perhaps more to its 
quotations (as 5, 9—11 Agni, Vayu, Surya) than to its original passages. 
It is evident, that the second part originally concludes after the words 
‘‘ tam vidydcliakram amritam,” which for this purpose are repeated. The 
two next verses are a still later addition, the first prompted by a tender 
heart, which could not suffer the reader to remain in doubt about the fate 
of Nachikdta (sic !) ; this, however, is quite un-V^daic, and never occurs in 
the legends of the Brdhraaiias, viz,, that he attended to the doctrines of 
Death, — the second is the introductory and concluding verse, already discuss- 
ed, which it has in common with the three last Upanishads of the Taitt. 
AVanyaka, and which here also has crept in, because this is originally consi- 
dered as a Taittiriya Upanisbad. 

^ The legend itself is borrowed from the Taitt. A', prop, xi, 8, where 
Nachik^tas’s visit in the empire of Yama is described (vide Weber’s In- 
diache Literaturgeschichtey p 90) ; but the mode in which it is treated here, is 
original. The part of the legend, which is borrowed, is distinguished even in 
language from the rest ; for while the language of the Upanishad is elevated 
and refined, it is simple and even rude in the legend. 
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their enjoyment be as perfect as lies in its nature, the firmness which 
he maintains amidst all the allurements that are placed before 
him, and which bears some resemblance to the energy of mind with 
which Plato in the first and second books of his “ Republic” shows 
that Justice has an incomparable worth, and ought to be preserved 
under any circumstances, the fine comparison of the body with a 
car, the soul with a rider, the senses with horses, the mind with the 
rein, &c., and which again recalls Plato by the similar comparison 
in his Phsedrus,” — place it in a high rank as a poetical exposition 
of the doctrine that man is the same with the infinite soul. 

In a philosophical point of view we cannot give the same praise, at 
least as to the form of the Upanishad ; there is little connexion be- 
tween the thoughts, no progress from one to another, so that they 
rather appear a compilation than the production of an original 
thinker. If we moreover attend to the distribution of the subject, 
at first no arrangement is found, the sentences do not shew a con- 
nected sequence, as when treating on one subject, another starts up 
without apparent necessity. On a closer examination a certain order 
becomes manifest, and to render this more perceptible, I shall state 
here the chief questions to which an answer is sought in every 
Upanishad, questions which are in fact, and must be, the subject 
of investigation to every philosophy, although they may assume a 
form very different from the one in which they are found in the 
Upanishads. They are one practical and three theoretical questions. 
1. What is the highest object of man? 2. What is the last cause 
of the world? 3. In what connexion is this cause with the world? 
and, 4. IIow do we know of it? 

The first Valli endeavours to answer the first question. Its views 
are briefly as follow;— It is generally thought that knowledge of 
the Vedas leads to supreme happiness ; but the happiness, which is 
derived from such a knowledge, and from the performance of the 
rites enjoined by the Vedas, viz., the enjoyment of heavenly bliss, 
is transient, and does not satisfy the mind of man, who is desirous 
of a happiness wherein there is no change. 

This happiness is possible only under the condition, that 
the soul itself attains to an unchangeable state, and hence the ques- 
tion arises, whether after death there is an existence of the soul, 
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separated from all the instruments of transient enjoyment, as the 
senses, the mind, &c. The investigation is difficult; but there 
should be no hesitation of entering upon it ; for the object is in- 
comparably high, as it is a knowledge which leads to unalterable 
bliss. 

In the second Valli a general solution is given of the questions : — 
What is the last cause of the world, and how do we know of it ? 

The good, in accordance to it, is different from what is pleasant ; 
and on this account man has to choose between either ; for from the 
diversity of their nature both cannot be obtained together. By dis- 
crimination it will be found, that the good is the higher of the two. 
The knowledge of the things that are pleasant is in fact ignorance,* 
because it leads to delusion about the true nature of things, viz. 
by producing the belief, that only this world with its enjoy- 
ments exists, and not another. The result of this ignorance 
is, that the soul passes from life to death and vice vered^ 
Knowledge, on the other hand, refers to what is good, and its ob- 
ject is the true nature of the soul of man. It is different from 
virtue and vice, from cause and effect, different from past, present j 
and future times. The soul then by which man knows, is not born, f 
nor does it die ; it is not cause or effect ; it is unchangeable, and 
the visible changes are only changes of the body. It is the one, 
infinite Brahma, who is incorporeal, great and all-pervading, and 
although infinite, placed in the cavity of the heart of the livingi 
creatures. 

The knowledge of Brahma, or of the soul as Brahma, is difficult to 
obtain, it requires both an able teacher and an able disciple. It is 
not acquired by mere arguing, not by knowledge and understanding 
of the Vedas, or by manifold science, but by the union of intellect 
with the soul (Adhyatma Yoga). The most perfect means to ac- 
quire a knowledge of Brahma is the meditation on the word " Om," 

* The idea, here expressed, that knowledge which has no reference to the 
supreme soul, is ignorance, approaches closely the tenet of the V^d^nta, 
that the world is produced by ignorance, delusion, and far out-strips the 
more cautious Mundaka Upanishad, (1, 4) according to which two sciences, 
viz. the science of Brahma and the science which refers to the V^das, are ad- 
mitted, although the latter is declared to be inferior. 
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which is the substance of all the declarations of the V^das, and 
which refers either to the inferior or supreme Brahma^ or to Brahma, 
considered either in his relations to the world, or in his own abso* 
lute nature. Or the knowledge of Brahma can only be gained by a 
person whose senses are subdued, whose intellect is concentrated, 
whose mind is at rest, and who has the desire of knowing him. 

The third Valli treats on the relation between the infinite Brahma 
and the world in general, and with special reference between Brahma 
and the individual soul. 

There are two souls in this world, the embodied or finite soul, and 
the unembodied or infinite soul.* The embodied soul is endowed 
with senses, their objects, the mind and intellect, and is the ruler 
and enjoyer. Among them the objects are higher, that is to say, 
more comprehensive and subtle, than the senses ; the mind higher than 
the objects ; the intellect (buddhi) higher than the mind ; higher than 
the mind the great soul (mahdtma) ; higher than the great (mahat) 
the unmanifested (avyakta) ; higher than the unmanifested the soul, 
which is without limit, and which is the last aim. This soul, conceal- 
ed in all beings, is not manifest, but it becomes so to concentrated 
intellect ; to know one’s self as gradually depending upon intellect, 
the ^reat soul, the placid soul, is to advance to the knowledge of 
Brahma, by the acquiring of which true immortality is gained. 

The fourth Valli is, according to S'ankara, to show that the great 
obstacle to a knowledge of the soul is ignorance. However, it ap- 
pears rather to give an answer to the question : — How can the soul 
be known, if it is concealed, which was maintained at the end of the 


* There may be here a doubt, what is meant by the “ two who drink the 
due reward from their works in this world,” whether the individual soul, 
and the universal soul, which is the totality of the individual souls, or the in- 
dividual soul and Brahma in his real nature as separate from all worldly re- 
lations The latter is evidently the sense of the passage ; for with regard to 
the universal soul, the same necessity would exist to know itself as the infi- 
nite soul, and therefore no contrast could exist between the individual and 
universal soul ; and, secondly, this meaning is borne out by the further exposi- 
tion, where first the nature of the individual souls is described, and after- 
wards that of the infinite Brahma, while no allusion is made to the notion of 
an universal soul. 
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third Valli ? The answer is : — When the senses are withdrawn from 
their objects and enjoyments, the soul is known by every one’s own 
soul; for by this all sensual and other qualities, in the state of 
awaking as well as in dream, are perceived, known ; nothing remains 
unknown to it ; it is knowledge itself, and thereby the same with the 
supreme Brahma. Then follows a description of the different rela- 
tions of the soul like that in the third Valli. The individual soul is 
the same as the infinite soijl ; it is also Hiranyagarbha, the first 
emanation of the universal soul, as also the soul in the creatures, where, 
together with all the senses, it dwells in the cavity of the heart. 
There is no real difference between the supreme Brahma and the 
individual soul ; both are the same, and this knowledge is immor- 
tality. 

In the fifth Valli an attempt is made to prove the existence of 
the soul as a principle different from the body, and to show how 
the one soul can be also manifold. The soul is the ruler of the 
senses, and all the functions of life depend upon its existence. 
When the soul has left the body, these functions cease. Life does 
not proceed from any of the vital functions ; therefore it proceeds 
from something else, different from them, upon which it is founded. 
How the one soul can be manifold, is shown merely by comparijpns. 
As one and the same fire by its coming into contact with various 
things becomes various, or as water, though of one nature, appears 
of many forms, when in connexion with other and other things, so 
appears the soul various its various relations. In all these rela- 
tions, however, the soul is not affected by the imperfections of the 
various things, as the sun is not sullied by the defects of the eye, in 
which it is reflected ; for it is not only within, but also without the 
creatures. 

The question at the end of the fifth Valli:— How can I know 
Brahma, does he manifest or not? and which is answered there ; — 
Nothing can manifest the infinite Brahma, because all is mani- 
fested by him, — is again taken up in the sixth Valli. First the answer 
is supplied by a comparison. The world is like a fig tree, whose root 
is upwards, and whose branches go downwards. Then a descrip- 
tion is given, which we already know (from the third Valli), of the 
soul in its relations to worldly existence, viz., that the mind is above 
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the senses, intellect above the mind, the great soul above intellect, 
the unmanifested above the great soul, and the soul (Purusha) above 
the unmanifested, and which is apparently intended to show the 
instruments by which the soul might be possibly comprehended. The 
soul is not known by the senses, nor by the mind ; it becomes known 
through intellect by thinking ; it is apprehended from the existence of 
its effect, the world, which like a tree to its root, points to its cause. 
This cause is afterwards to be considered in its independent nature, 
by which the true notion of Brahma is obtained. The chief means 
by which this thinking is produced, is the Yoga, w^hich denotes a 
state, by which the senses and the mind are withdrawn from their 
objects, and the intellect is directed only to Brahma. 

The question, — How we know of the infinite Brahma ? — is in the 
Katha Upanishad more fully treated than in most of the others, 
and as the standing point of the Upanishads depends entirely upon 
this answer, viz., whether they claim to be founded upon revelation 
or upon philosophical thinking, it is worth while to ascertain it in 
this case. From such passages as; — ‘‘It (the soul) is difficult to 
be known, it is very subtle” (1-21.) A wonderful teacher is re- 
quired” (2-7). “The soul, more subtle than what is subtle, is not 
to be obtained by arguing” (2, 8-9,) — it may at first appear, that reve- 
lation is the source of that knowledge ; for if the soul cannot be 
known by arguing (nor by perception,) there remains no other 
means to know it but tradition, and it is expressly asserted that a 
teacher is necessary. Ilis knowledge is derived from another 
teacher, and so on, until we come to a last teacher, who must know 
it by immediate revelation from Brahma. However, the whole 
Upanishad is against this supposition. First, a knowledge of 
Brahma is impossible by the Veda, which is considered as the ordi- 
nary source of revelation. “ The soul cannot be gained by know- 
ledge of the Veda, not by the understanding of its meaning, not by 
manifold science.” (2, 23.) Secondly, the soul is immaterial, and 
cannot be apprehended by the senses, and therefore not by tradition. 
“The soul’s nature is not placed in what is visible, none beholds it 
by the eye.” (6, 9.) “ It is not gained by word, not by the mind, 

not by the eye.” (6, 13.) “With regard to him (Brahma) the sun 
does not manifest, not the moon, not the stars When he 
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is manifest, all after him becomes manifest; by his manifesta- 
tion this whole world becomes manifest.” (6, 11.) These passages 
deny even the possibility of a revelation. Thirdly, the knowledge 
of the soul is independent of every thing else ; it can be obtained 
merely by the soul itself. By the soul which is chosen, it (the 
soul) can be gained. His (every body’s) soul reveals its own 
truth.” (2, 23.) Who beheld this (soul) as dwelling in their own 
body.” (5,1^.) Fourthly, it is clearly stated, by what means a know- 
ledge of the soul is gained, viz., by thinking. “ The soul must be 
thoughtofin various waj^s.” (2,8.) The wise thinking him (Brahma) 
by union of intellect with the soul.” (2,12.) He is beheld by the 
attentive, subtle intellect of men of subtle sight.” (3,12.) “None 
beholds him by the eye ; by the heart (intellect) through thinking 
(manasa) he becomes manifest.” (6,2.) Moreover, not only the instru- 
ment of our knowledge of Brahma (the intellect) is pointed out, but also 
the peculiar process of thinking, by which that knowledge is obtain- 
ed, viz., in the passage : — “ He is not to be gained by word, not by the 
mind, not by the eye, how could he be perceived by any other than by 
him who declares that he exists ? The soul is to be perceived by exis- 
tence as well as by its true notion, that is to say, by both ; when it is 
perceived by existence, its true notion becomes manifest” (6,12-13), 
that is to say, Brahma will be known as the cause of the world, as 
the world is an effect and must have a cause ; if this notion has been 
produced, the independent nature of Brahma will be also compre- 
hended. Here the notion , i Brahma is clearly based upon argu- 
ment. And, lastly, it is asserted of the soul, that it can arrive at the 
knowledge of Brahma by its own nature ; for the soul is Brahma, is 
knowledge in the highest sense. “ His soul reveals its own truth’* 
(2,23) what remains unknown to the soul by which one knows 
of form &c. (4, 4.) Hence the word denoting the perception of Brahma 
is knowledge, while every other perception is ignorance. 

From this exposition it is evident that, according to the Katha Upa- 
nishad, the knowledge of Brahma depends upon a process of thinking, 
that is to say, that it is derived from philosophy, not from revelation. 
By reflection upon the world and the soul, by discrimination, the 
nature of Brahma becomes manifest, and it would have been rather 
surprising, if those bold and original thinkers, the results of whose 
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enquiries are deposited in the Upanishads, had not been aware of 
the manner in which they arrived at the notion of Brahma, which is 
so far removed from common thinking and the conception of the 
Vedas. In later times, when the process of thinking by which that 
idea was formed had been forgotten, and original thought had 
been abandoned for the formulas of the schools, the attempt was 
made to assign the origin of their leading notion to another source, 
than from what it was actually derived ; and we may find in the Katha 
already some traces of this in the value, which is attached to the 
Yoga, according to which not the perspicuity, order, and mutual 
determination of the ideas lead to truth, but a state in which the 
senses and the mind by some artificial means are withdrawn from 
their objects, a state, therefore, in which, if it were possible, every 
thought would cease. 

The standing point of the Katha is on the whole that of the Ve- 
danta. It is the absolute spirit which is the foundation of the 
world, and it is the object of true science to* know him as the same 
with all creatures, especially with one’s own soul, which by this 
knowledge attains its final aim, — absorption into Brahma. In the 
order of manifestations or emanations from the absolute spirit it 
deviates, however, from that adopted by other Upanishads and by 
the later Vedanta, and is evidently more closely allied to the San- 
khya. The order is here ; — The unmanifested (avyakta), the great 
soul, (mahatma or mahat), intellect (buddhi), mind, the objects of 
the senses and the senses. The same order is followed by the San- 
khya, with the exception, that they have not between the unmani- 
fested and intellect the intervening ‘‘ mahat,” which with them is 
equivalent to intellect. The ‘‘manas” (mind) has here also the 
same function as in the Sankhya the ahamkara (self-consciousness). 
Hence it is probable, that this Upanishad was written at a time, 
when the Sankhya had already been founded, and with a view of con- 
ciliating part of the Sankhya, especially the followers of the Yoga, 
by some concessions ; for while it disputes against them as to its 
assumption of many souls, and urges, that by mere thinking (tarka) 
the absolute spirit cannot be comprehended, it adopts, on the other 
hand, almost the whole order of their emanations as well as some of 
their technical names (mahat, avyakta, Purusha) and recognises the 
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necessity of the Yoga. Beside the Sankhya, the Katha seems also 
to refer to the doctrine of the Buddhists ; for they, if not the 
Charvakas, are probably referred to, in the passage (1. 20.) — 
“ There is an enquiry. Some say, the soul exists after the death of 
man, others say, it does not exist,” — since the Sankhya cannot be 
meant thereby, which, as well as the Vedanta, maintains the inde- 
pendent existence of the soul. 

Of the Katha several versions exist. It was translated into Eng- 
lish first by Ram Mohun Roy, and again in the Tattwabodhini Pattri- 
M (vol. i, pp. 31C-27), where also a Bengalee version is given (vol. 
i, pp. 423-56). Into the German it has been translated by Win- 
dischmann (in the work of his father Die Philosophie im Fortgang 
der Weitgeschichte” pp. 1706-17), and by Poley in the appendix 
to his translation of Colebrooke’s Treatise on the Vedas (pp. 113 
to 128). Dr. Weber has commented on some of its parts in his 
Induche SiudietC^ (vol. ii, pp. 195-207).* 


* Vide also liis remarks on the Katha in his Indische Literatur- 
geschkhteP (pp. 151-52.) 


KATHA UPANISHAD. 

FIRST CHAPTER. 


mui'. 

1. Once desirous (of heaven) the son of Vajasrava (Gautama) gave 
away all his property.* He had a son, Nachiketas by name. 

2. When the presentsf were brought, filial anxiety (about the 
welfare of his father) penetrated the youth. He thought : — 

3. (A sacrificer) who bestows (cows) which have drunk their water, 
eaten their grass, given their milk, and which are barren, goes verily 
to the worlds of unhappiness. 

4. J He said to his parent: — O father, to whom wilt thou give 
me? (He said so) a second and a third time. (Enraged) he an- 
swered him : — To Death I will give thee. 

5. (Nachiketas thought: — ) Among many (sons) I am the first, 
among many the middle, (but not among the bad, therefore) is there 
any work of Yama, which he will perform to-day through me? 
(Nachiketas§ said:) 

(). Remember, how former men (our forefathers) acted ; consider, 
how the present (good men) act.l) Like corn, the mortals get ripe, 
like corn they arc born again. ^ 


^ In the Vis'vajit sacrifice ; a sacrifice whicli was generally performed by 
kings, when they returned from their expeditions to conquer the earth (dig- 
vijaya), but which, as appears, could be also performed by Brihraans. 
t The cows, intended as presents for, the priests, officiating at the sacrifice. 
t W^ith the intention to prevent this calamity by offering himself— 

§ When the father told him, that he had only spoken in anger, and 
that he did not require his self-sacrifice, after reflecting that the word of a 
father should on no account become broken— 

II Viz., they never break their word. 

H Therefore one ought never to speak falsely on account of this transient 
world. 
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7. * * * § A Brahm^iia guest, enters a house like Vaisvanara (fire). For 
him (the good) make this peace-offering.f Take the water, O son of 
Vivasvat (the sun). 

8. Hope, expectation, meeting (with the good), friendly words, 
sacrifices, pious gifts, sons and cattle, — all this loses the man of little 
sense in whose house a Brahmana dwells without taking food. 

9. (Yama speaks :— ) O Brahma, because thou, a venerable guest, 
hast tarried in my house for three nights, without taking food, 
therefore be salutation to thee, and welfare to me ; moreover choose 
three boons instead (the three nights thou wast here without 
hospitable reception). 

10. (Nachiketas speaks : — ) O Death, that Gautama be appeased 
in thought, and composed in mind, that his anger towards me may 
have gone, and that he may salute me, liberated by thee, remem- 
bering (me as his son), this I choose as the first of the three boons. 

11. (Yama speaks : — ) Through my favour, Aud^aki, the sou of 
ArunaJ will remember {*thee with love) as before ; he will sleep hap- 
pily at night ; free from anger he will see thee^ when released from 
the mouth of death. 

12. (Nachiketas speaks ; — ) In the place of heaven there is no fear 
of any kind ; thou art not there, none fears decay. Without either 
hunger or thirst, beyond all grief (all) rejoice in the place of heaven. 

13. Thou hast, O Death, a recollection of the heavenly fire,§ 
make it known to me (also) who have faith. The dwellers in 
heaven 11 enjoy immortality ; this I choose as the second boon. 


* To save his veracity, the father sent him to the abode of Yama, where, 
in the absence of the latter, he remained for three nights. Having returned, 
Yama was thus admonished by his counsellors or wives.— S'. 

t Viz., water for the feet, a seat, &c. 

J Weber, Ind. Literaturgeschichle, p. 152., says about these names Two 
other names (beside that of Ariini,) which are given to the father of Nachi- 
k^tas (a fourth name is Gautama,) viz., Auddlaki and V^jas'ravasa, are at 
variance with the other accounts. V^jas'ravasa is also found in corres- 
ponding passages of the Taitanya Brdhmana ; whether also Aud^laki, 1 do 
not know. Vide Ind. St. vol. ii,, pp. 201-3. 

§ Of the fire by which heaven is gained. 

7'hose who by tlic firc-sacrifico have obtained heaven 



FIRST VALLl'. 


101 


14. (Yama speaks: — ) I will tell thee ; do thou attend to this 
my word, I know the heavenly fire, O Nachik^tas. Know that the 
fire, which is the cause of acquiring infinite worlds, which again is 
the foundation (of the universe), is placed in the cavity (of the 
heart). 

15. He then explained to him that fire, which is the first* of the 
worlds, the nature of the bricks, f and their number, and in what way 
(the rite of that fire is to be performed). Nachikdtas also repeat- 
ed it in the same manner as it was ejfplained to him. Then thereby 
pleased. Death again said : — 

1 6. Satisfied, the magnanimous Death spoke to him : — I grant thee 
now another boon again. After thy name shall be named that fire. 
Take also this many-coloured chain. 

1 7. Whoever performs three times the sacrifice of the Nachi- 
keta fire, when he has received advice from the three, (viz., the mother, 
the fatlier and the teacher,) who has done the three works (offer- 
ing, reading of the Vedas, and liberality); — overcomes birth and 
death. Whoever knows and judges well, (that fire) which sprung from 
Brahma, and is wise, which is divine, and worthy of praise, obtains 
that everlasting peace. 

18. Whoever offers three times by the Nachiketa fire, when 
he knows its threefold nature, leaves before (the death of the body) 
the chains of death, and without grief rejoices in the place of 
heaven. 

19. This is the heavenly fire, which, thou, O Nachiketas, 
chooseth for thee by the second boon. Men will call this fire even 
after thee. Choose the third boon, O Nachiketas. 

20. (Nachiketas speaks : — ) There is this enquiry : Some say, (the 
soul) exists after the death of man,J others say, it does not exist. 
This I should like to know, instructed by thee. Such is the third 
of the boons. 

21. (Yama speaks: — ) With reference to this (question), there 
was enquired of old even by the gods ; for it is not easy to under- 

* The fire is here equivalent to the Virdt,the first production of Brahma. S'. 

f Deposited every day after the fire-offering, to show the number of cere- 
monies, performed during tlie year. 

t It exists separate from body, senses, mind, and intellect.— S'. 
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stand it, subtle is its nature. Choose another boon, O Nachik^tas ; 
do not compel me to this;* release me from this (boon). 

22. (Nachik^tas speaks : — ) Even by the gods verily was enquired 
(into this question), and as to what thou sayest, O Death, that it is 
not easy to understand it,” there is no other speaker to be found 
like thee, there is no other boon like this. 

23. (Yama speaks : — ) Choose sons and grandsons who may live a 
hundred years, choose herds of cattle, choose elephants, and gold and 
horses, choose the wide-expanded earth, and live thyself as many 
years thou listeQi ; 

24. Or, if thou knowest a boon like this, choose it together with 
wealth, and far-extending life. Be (a king), O Nachiketas, on the 
wide earth, I will make thee the enjoy er of all desires. 

2^, All those desires that are difficult to gain in the world of 
mortals, all those desires ask thou according to (My) pleasure, — 
these fair ones (of heaven) with their cars, with their musical in- 
struments ; for the like as they are not to be gained by men. Be 
attended by them, I will give them to thee ; (but) do not ask (the 
question of the state of the soul after) death. 

26. (Nachiketas speaks :—) (All those enjoyments) are of yester- 
day ;t they wear out, O thou end of man, the glory of all the senses. 
And more, the life of all is short. With thee remain thy horses 
and the like, with thee dance and song. 

27. Man rests not satisfied with wealth. If we should obtain 
wealth and behold thee, wc would (only) live as long as thou shalt 
sway. The boon, which I have to choose, is what I said. 

28. Which man living in this lower world, who knows that he 
decays and dies, while going to the undecaying immortals, (he 
shall obtain some exceeding bliss), who is aware of (the nature of 
the Apsaras and the like who) rejoice in beauty and love, can be 
pleased with a long life ? 

29. Tell us, O Death, what it is which they inquire into, as to the 
great question, concerning the next world. Nachik6tas asks for no 
other boon, but that (concerning the soul) of which the knowledge is 
hidden. 


* To fulfil this, like a debtor is compelled by his creditor to pay his debt. S', 
t Literally, of to-morrow. 
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Yama speaks, 

1. Another thing is what is good, another what is pleasant. 
Both, having different objects, chain man. Blessed is he who between 
them takes the good (alone), but he who chooses what is pleasant, 
loses the (last) object (of man). 

2. What is good, and what is pleasant, take hold of man ; the 
sage comprehending them, distinguishes (their nature) ; the sage 
chooses even the good, because it exceeds (in value) what is pleasant ; 
but the dull man chooses what is pleasant for acquiring and preserving. 

3. But thou, considering the objects of desire, whether they are 
pleasant (as a son, &c ), or of pleasant shape, (as the heavenly- 
nymphs,) hast abandoned them, O Nachiketas. Thou hast not 
chosen the road of wealth, on which so many men perish. 

4. Those two, ignorance* * * § and knowledge, f are known to be far 
asunder, and to lead to different goals I think thee, O Nachiketas, 
desirous of knowledge, because (even) many objects of desire did 
not attract thee. 

5. Those§ who live in the midst of ignorance, but fancy them- 
selves wise and learned (Pandita), go round and round with erring 
step, deluded, as blind people le|id by a blind, 

C. The necessary causes for gaining the next world are not 
apparent to the careless youth, who is foolish by the delusion of 
wealth. Believing, this world exists, and not the other, he is 
again and again subject to my sway, 

7. Of the soul, — which is not gained by many, because they do not 
hear of it, and which many do not know, although they hear of it, — 


* Whose object is what is pleasant, 

f Wl«Dse object is what is good. 

t One being the cause of transmigration, the other of liberation. Vide 
S'w6t. U. 6, 1, and Vdj. S. U. 10. 

§ The same verse occurs in the Mu^d. U. 2, 8, only that here, instead of 
“ dandramyamdna,” is read “ janghamyaman^.” 
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of the soul is wonderful the speaker, iugeuious the receiver, wonder- 
ful the knower, instructed by an ingenious (teacher;.* * * § 

8. That soul, declared by an inferior man,f is not easily to be 
known, as it is to be thought of in various ways, (but) when it is de- 
clared by a teacher, who beholds no difference, J there is no doubt 
concerning it, (otherwise) the soul, being more (subtle than what is 
subtle), is not to be obtained by arguing. § 

9. That knowledge, O dearest, (for which thou hast asked,) is 
not to be gained by argument ; (but) it is easy to understand it, 
when declared by a teacher who beholds no difference. || Thou art 
persevering as to the truth. May there be for us an (other) 
enquirer like thee, O Nachiketas. 

10. I know, worldly happiness is transient;^] for that firm 
one is not obtained by what is not firm. Hence the Nachiketa 
fire** (is established) by me through transient things; (thereby) 
i'jpbtained the permanent (place of Yama). 

1^ . Thou, O Nachiketas, although thou hast beheld the fruit of 
sacrifice, the eternal place (of Prajapati), where all desires are fulfilled, 
the world is founded, where every fear ceases, which is praiseworthy 
and great, of wide-extended sphere, and the abode (of the soul), — 
yet, wise by firmness, thou hast abandoned it, O Nachiketas. 

12. The wise by means of the union (of the intellect) with the 
soul, ft thinking him, whom it is difficult to behold, who is unfathom- 
able and concealed, who is placed in the cavity, whose abode is im- 
pervious, who exists from tunes of old, — leaves both grief and joy. 


* Vide Bhag. G. 2, 29. 

t Vide 3d. Muiid. 2, 4. 

^ ‘‘ Ananyina,” or whose soul is not diflFerent from the supreme soul. 

§ Viz. not by arguing, founded upon our own understanding.— S'. 

li Or : — The knowledge, which it is easy to understand, when declared by a 
teacher .... , cannot be destroyed by argument. (N^pa-n^^tavy^, na han- 
tavy^.) — S'. But then, says Weber, the long ^ in “ ^pan^ya” is not explained. 

% Because it is the effect of works which are transient.— S'. 

** Which is the cause of obtaining the transient happiness of heaven —S'. 
' ft Adhy^tmayoga, by withdrawing the mind from external things, and 
fixing the intellect on the soul above. 

Xt lu the cavity, the ether of the heart, in intellect. 
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13. Having heard this (nature of Brahma), comprehended it, 
having distinguished the (soul, as) endowed with qualities, (Dhar- 
mya) (from the body,) obtained it in its subtle nature, the mortal 
rejoices ; for he has obtained what is a cause for rejoicing. (Thee), 
O Nacbik^tas, I believe a house, whose door is open (for Brahma). 

14. (Nachiketas speaks : — ) (Then) make known to me the (being) 
which thou beholdest different from virtue, different from vice, 
different from this whole of effects and causes, different fj^n past, 
from future (and present time). (Yama speaks: — ) 

15. The word of which all the VMas* * * § speak, which all the works 
of penance proclaim, of which desirous they live as Brahmastu- 
dents, this word I will briefly tell thee ; it is “ Om.” 

IG. This sound means Brahma,f this sound means the supreme. J 
Whoever knows this sound, obtains 'whatever § he wishes. 

17. This \neans is best, this means is supreme ;11 whoever knows 
this means, is adored in the place of heaven.^ 

18. The knowing** (soul) is not born, nor does it die, it was not 
produced from any one, nor was any produced from it ; unborn, 
eternal, without decay, ancient as it is, it is not slain, although the 
body is slain. 

19. If the slayer thinks I slay, if the slain thinks I am slain, then 
both of them do not know well. It (the soul) does not slay, nor 
is it slain. 

20. The soul, which is subtler than what is subtle, greater than 
what is great,f t is seated in the cavity of the living being. He, who 

* Namely, a part of the Vedas, tlie Upanishads. — A'. G. 

+ The inferior Brahma. — S'. 

t The supreme Brahma, Brahma in his own absolute nature. 

§ Whether it be the supreme or the inferior Brahma.— S'. 

II Or not supreme, as its object is either the supreme or the inferior 
Brahma. ' 

^ Viz., being Brahma, either the supreme or the inferior, he is adored ac- 
cordingly. — S'. 

** Verses 18 and 19 occur in Bhag. G. 2, 19, 20. Verse 20 is also 
found in the S'wdt. U. 3, 20. 

++ Because the whole world is placed upon it. — S'. 

$$ From Brahma down to inanimate matter. — S'. 

P 
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is free from desire and without grief, beholds by the tranquillity of 
his senses that majesty of the soul. 

21. Sitting it (the soul) goes afar, sleeping it goes everywhere.* * * § 
Who else (therefore) save myself, is able to comprehend the Godf 
who rejoices and not rejoices. 

22. Thinking the soul as unbodily among the bodies, as firm 
among the fleeting things, as great and all-pervading, the wise casts 
oflP all gtief. 

23. The soulj cannot be gained hy knowledge, § not by under- 
standing, H not by manifold science. It can be obtained by the soul, 
by which it is desired. His soul^ reveals its own truth. 

24. Whoever has not ceased from wicked ways, is not subdued, 
(in his senses,) not concentrated, (in his intellect,) and not subdued 
in mind, does not obtain it, (the true soul,) not even by knowledge.** 

25. Who is able to know in this manner, where that soul is, 
whose food is both the Brahma and Kshattra, and whose condiment 
is death ? 


* Vide a similar passage, V^j. S. U. 5. 

t The soul, which is represented here under contradictory attributes to 
show the difficulty of comprehending it. 

X The same idea as in verses 7-9. It occurs also in Muud U. 3, 2, 3. 

§ And performance of the rites of the Vt^da. — S'. Vide S' wet. U. 4, 8. 
li The meaning of the VtJda. — S'. 

% The soul of him who is desirous of knowing his own soul. 

By knowledge of Brahma. — S'. 
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1. (The supreme and inferior souls,) drinking* * * § the due reward 
from their worksf in this world, J entered both the care, the highest 
place of the supreme (soul). The knowers of Brahma call them 
shadow and sunlight, thus also the performers of the five-tpld fire,§ 
and the sacrificers of the three Nachiketa fires. 

2. We are able (to understand both) the Nachiketa fire, which 
is the bridge of all sacrificers (to cross unhappiness), and the un- 
destructible Brahma, the place, w^here all fear disappears, the refuge 
of those -who are desirous of crossing (the ocean of the world) . 

3. Know the soul (the embodied soul) as the rider, the body as 
the car, know intellect as the charioteer and mind again as the 
reins. II 

4. They say, the senses are the horses, and their objects are the 
roads. The enjoy er is (the soul) endowed with body, sense, and 
mind ; thus say the wise. 

5. Whoever is unwise with reins never applied, has the senses un- 
subdued, like wicked horses of the charioteer. 

C. But whosoever is wise with the mind always applied, has the 
senses subdued like good horses of the charioteer. 

7. Whoever is unwise, unmindful, always impure, does not gain 
that goal,^ (but) descends to the world (again). 

8. But whosoever is wise, mindful, always pure, gains the goal 
from whence he is not born again. 


* ‘‘ Pibantau,” although only the worldly soul obtains the reward from its 
work, and therefore the singular number should have been employed, the dual 
number is here used on account of the connexion of the worldly witli the 
supreme soul,— S'. 

*t* “ Sukritau,*’ literally “ good works,” here generally for their works. 

X “ Loka” means here, according to S'ankara, “ body.” 

§ The house-holders. - S'. 

)) Vide S'wdt. U. 2, 9, where a similar comparison is used. 

^ Mentioned in the second verse. 
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9. But the man, whose charioteer is wise, (and) the reins of whose 
mind are well applied, obtains the goal of the road, the highest 
place of Vishnu.’*' 

1 0. Higher indeed than the senses are their objects, higher than 
their objects is the mind, intellect higher than the mind, higher than 
intellect the great soul. 

1 1 . Higher than the great one the unmanifested, higher than the 
unmanifested the soul (Purusha), higher than the soul is nought ; 
this is the last limit and the highest goal. 

12. Being the hidden nature of all beings, it is not manifested; 
but it is beheld by the attentive subtle intellect of men of subtle 
sight. 

13. Let the wise subdue his speech by mind, subdue his mind 
by that nature which is knowledge (by intellect), subdue his know- 
ledge in the great soul, subdue this also in the placid soul. 

14. Arise, awake, get the great (teachers) and attend. The wise 
say, that the road to him is (as) difficult to go, as the sharp edge 
of a razor. 

15. Whoever has understood (the nature of Brahma) which is 
without sound, without touch, without form, which does not waste, 
which is without taste, which is eternal, without smell, without be- 
ginning and without end, higher than the great onef (intellect), 
which is firmly based, — escapes from the mouth of death. 


* ‘‘ Tad Vishno” is explaineu oy S'ankara vyapanas'ilasya brahmara : para- 
mdtmano T^sud^vakhyasya,’’ where Vishnu is identified v/itli the son of Va- 
sudeva. We would rather take it in the Vddaic meaning, or literally as the 
pervader, the penetrator, as there is no other trace in this Upanishad of the 
opinions of the Vishnuites. Weber’s /ncZ. jS<wd.,pp. 200-1, says about this pas- 
sage : ... and it appears, we have by the OeoQ (god) of the author, according 

to 3, 9, perhaps to understand a form of Vishnu, although, on the other hand, it 
is possible, that the term referred to as a recollection of the Vdda (Rig V. 
1, 22, 20, 21) should perhaps not be understood in its strict sense, because the 
Vddaic Vishnu is quite different from the later Vishnu ; but even if it were a 
direct reference to Vishnu, we should thereby not be authorized to ascribe 
the Upanishad to a Vishnu sect, as it has nothing in common with a 
sectarian spirit, and, on the contrary, bears an unmixed Vdddntic character.” 

+ Vide Mund. 2, 2, 
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16. The wise who says and hears the eternal tale, which Nachi- 
k^tas received and Death related, is adored in the world of 
Brahma. 

1 7. Whoever pure (in mind) explains this (work) of deep import, 
which (otherwise) should be concealed, in the assembly of the 
Brahmas or at the time of the Sraddha, obtains thereby* infi- 
nite fruit, obtains thereby infinite fruit. 


* S'ankara explains (thereby) with “ Sraddham,’^ his Sraddha bears 

infinite fruit, while in the above translation it refers to both, the assembly 
and the Sraddha. 
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SECOND CHAPTER. 


^Tourtti mili\ 


1 . The self-existent* * * § subduedf the senses which turn to external 
objects ; therefore (man) sees the external objects, not the internal 
soul ; (but) the wise, with eye averted (from sensual objects) and 
desirous of immortal nature, beholds the absolute soul. 

2. Idle youths follow desires turning to external objects ; they 
fall into Death’s wide-extended net ; therefore the wise who know 
what is truly of an immortal nature, do not ask (for any thing) 
here among the fleeting things. 

3. To the (soul) by which (every one) knows of form, of smell, of 
sounds, of touch, of love, nothing remains (unknown). This is that 
(Brahma for which thou hast asked). 

4. Thinking (the soul) by which he recognises both, what there 
is in dream, and what there is in awaking, thinking this as the great 
pervading soul, the wise does not grieve. 

5. Whosoever knows this soul as the consumer of the fruit, J 
as the bearer of life, as what is always near, as the ruler of the past, 
the future (and the present times) — does thence § not try to conceal 
(the soul.) 11 This is that. 

6. Whosoever beholds the first-born^ from the penance** (of 
Brahma) who was created before the w\aters,tt when he has enter- 

* The Supreme Ruler. — S'. 

t Vyatrinat,” hinsitav^n, hananam kritav^n, as S'ankara explains it, 
because he is self-dependent. 

As the embodied soul, which is subject to the necessary effects of its 
works, 

§ From the time of his knowledge.— S'. 

11 For he has no fear, that the soul can be destroyed. 

U Hiraiiyagarbha.— S'. 

Penance, as characterised by knowledge, ^c.— S'. 

ft And the other elements S'. 
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cd the cave,* * * § and dwells (there) with (all) the beings, f beholds 
that (Brahma for which thou hast asked). 

7. Whosoever (beholds) Aditi,J the nature of all gods, who through 
life (Hiranyagarbha) sprang forth (from the supreme Brahma), who 
was born together with (all) the beings, when she has entered the 
cave and dwells there, (beholds) that (Brahma for which thou 
hast asked). 

8. As the fire is concealed within the two pieces of wood,§ as 
the embryo is hidden in the mother, so the fire — which is to be 
praised day after day by men, who are awake (careful to do their 
duties) and offer with clarified butter, — is that (Brahma for which 
thou hast asked). 

9. From whom the sun rises, and in whom it sets again, him all 
the gods entered ; from him none is separated. This is that. 

10. Whatd is even here, the same is^ there, and what is 
there, the same is even here. He proceeds from death to death, 
who beholds here** difference. 

11. By the mind is this (Brahma,) to be obtained, (then) there is 
no difference whatsoever. He proceeds from death to death, who 
beholds here difference. 

12. The soul (Purusha) which in the measure of a thumb-j-f dwells 
in the middle of the body (in the ether of the heart) is the ruler of 
the past, the future (and the present times). Hence (from having 
this knowledge, the wise) does not desire to conceal (the soul) 
(vide latter part of v, 5) . This is that. 


* The ether of the heart, after he has produced the bodies of the gods, 
etc. — S'. 

t The products of causes and effects. 

t Aditi, the whole of the senses (S'abdddinam Adanad Aditi : — S'). 

§ The two pieces of wood, from which fire is produced by rubbing. 

II The individual soul, which is considered as cause and effect, and endowed 
with worldly attributes by those who do not comprehend it in its essen- 
tial being. — S'. 

^ The same, as it is in its own nature, which is eternal knowledge and 
separate from all worldly attributes.—S'. 

In Brahma. 

tt Vide S'wdt. 3, 13. ^ 
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13. The soul, which is like light without smoke, the ruler of the 
past, the future (and the present times), is even to-day, (and) will 
be verily to-morrow. 

14. As water, when rained down on elevated ground, runs scat- 
tered off in the valleys, so even runs after difference a person who 
beholds attributes different (from the soul).* 

15. As pure water, which is thrown down on pure ground, re- 
mains alike, so also, 0 Gautama, is the soul of the thinker (Muni) 
who knows. f 

* That is to say, whoever sees the things as different from the soul, is, 
in accordance with his knowledge, born again in another body. — S', 
t That his soul is the same with the supreme Brahma. 
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dftftti ValU\ 


1. (The body is like) a town with ele^n* * * § gates of (the soul) 
which has no birth and is of upright intellect. Adoring it (the 
supreme ruler), (the wise) does not grieve, and liberated (from 
ignorance, &c.,) he becomes liberated. f This is that. 

2. As HansaJ (A'ditya, sun) it dwells in the heavens, as Vasu 
(wind) it dwells in the atmosphere, as the invoker§ (of the gods) it 
dwells wdthin the earth, as Somajl in the water jar; it dwells in 
man, it dwells in truth, it dwells in the ether, it is born in the waters 
(as aquatic animals), it is born in the earth (as rice, &c.), it is born 
in the sacriiipe, it is born on the mountains (as the rivers), it is truth, 
it is the great one (infinite). 

3. Him, the dwarf,^ sitting in the middle (of the ether of the heart) 
who raises upwards (from the heart) the vital air that goes forwards, 
who dejects the vital air that goes downwards, him all gods (all the 
senses) adore.** 

4. When the soul, which dwells in the body, departs and be- 
comes separated from it, what else is left there ?f f This is that. 


* Viz., the seven openings in the face, the navel, with two openings below, 
and the opening on the middle of the Itead. See a similar comparison in 
SVdt. U. 3, 18 ; and Bhag. G. 5, 13. 

+ The soul, Paramds'vara, the supreme ruler, is here represented as a 
King— S'. 

t Hansa is derived, according to S'ankara, from llansati (he proceeds). 
This verse is taken from Rig. Muiid. 4, 40, 5. Vide Weber’s Ind, St. vol. ii 
p. 205. 

§ Hotar, a name of Agni, as the invoker or sacrificer of the gods. 

II Atithi, according to S'., either the god Soma, or in its literal meaning 
« guest,” and the sense would then be, « it dwells as guest in the houses.” 

U Vide V. 4. 12, where it is said « the soul, which is of the measure of a 
thumb.” 

** By bringing him offerings, viz., the different sensations of colour, &e., 
as the subjects serve a king. — S'. 

t+ In all the vital airs, &c. 

a 
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5. No mortal whatsoever lives by the vital air that goes for- 
wards> by the vital air that goes downwards (or by any sense) ; they 
live by another* * * § on which both (the two vital airs together with the 
senses) are founded.^ 

6. Now again I will declare to thee that eternal Brahma, who- 
is to be concealed, and (kear), O Gautama, (how by the knowledge of 
him all concern for the world ceases,) and also, how (by not knowing 
him, the ignorant) obtaining death assumes a body (again). 

7. Some enter the womb (again after death) for assuming a body ; 
others go inside a trunk, according to their works, according to their 
knowledge. J 

8. The perfect one (Purusha) who, building desire after desire, 
is awake in those that are asleep, is called even pure, is called Brahma, 
is called even immortal. Upon him all the worlds are founded ; 
none becomes different from him. This is that. 

9. As the one fire, when entering the world, becomes to every 
nature of every nature, § so the one soul, being of every nature to 
every nature, is the internal soul of all beings, and is also without 
them (in its own nature). H 

10. As the one air, when entering the world, becomes of every 
nature to every nature, so the one soul, being of every nature to 
every nature, is the internal soul of all beings, and is also without 
(them). 

11. As the one sun,^ the eye of the whole world, is not sullied 
by the defects of the eye or of external things, so the soul, as the 
inner soul of all beings, is not sullied by the unhappiness of the 
world, because it is (also) without it. 


* Different from the compound of senses, &c. 

t For, says S'., the cause of life does not depend upon them, as they refer 
to other and other things on account of their composition ; without some- 
thing else which arranges them, it is impossible that things of themselves 
should form a compound, as the materials of a house do not form a house 
without somebody who brings them together. 

t Br. A'. 2 Adh. 2, 13. 

§ Becomes manifold from the manifold fuel, 
ii Br. A'. 2 Adh. 5, 19. 

^ Bhag. G. 13, 52. 
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12. He is one,* the ruler, the inner soul of all beings, who 
renders (his) one nature manifold. The wise who behold him as 
dwelling in their own selves, obtain eternal bliss, not others. 

13. The wise who behold (the soul) as the eternal among what is 
transient, as the intelligent among those that are intelligent, which, 
though one, grants the desires of many (who behold it) as dwelling 
in their own selves, obtain eternal bliss, not others. 

14. (Wise) think that supreme bliss, which cannot be described, 
to be this (individual soul) . How then shall I know it ? Does it 
manifest or does it not manifest ? 

15. There (with regard to Brahma) the sun does not manifest, 
nor the moon and stars, there do not manifest those lightnings; 
how then should manifest this fire? When he is manifest, all 
is manifested after him ; by his manifestation this whole (world) 
becomes manifest. 


* Verses 12, 13, 15, occur, with a few variations, in the S'wdt. U. 5, 12, 
15 ; V, 15, in the Mund. U. 2, 2, 10, and Bhag. G. 15, 6. 
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^ixt^ Valli . 


1. It (the world)* * * § is like an eternal holy fig-tree, whose root is 
upwards, and whose branches go downwards. Thisf is called even 
pure, this is called Brahma (all comprehensive) ; this is called even 
immortal ; upon this all the worlds are founded ; none becomes 
different from it. This is that. 

2. This whole universe trembles within the life (the supreme 
Brahma) ; emanating (from it) it (the universe) moves on. It (Brahma) 
is a great fear, like an uplifted thunderbolt. Those who know it, 
become immortal. 

3. Through fear of him bums the fire, through fear of him burns 
the sun, through fear of him runs Indra, the wind, and Death as the 
fifth.J 

4. If here (in this life) one is able to comprehend him (Brahma) 
before the death of the*^ body, (he vrill be liberated from the bondage 
of the world ; if one is not able to comprehend him,) he is destined 
for the assumption of a body. 

5. As one is reflected in a looking-glass, so (the soul is) in the 
body; as in a dream, so in the world of the forefathers; as in 
water, so in the world of the Gandharvas ; as in a picture and in 
the sunshine, so in the world of Brahma. 

6. Considering the different state of the senses which are pro- 
duced one after another (from the mind) and their rise and setting, § 
the wise do not grieve. 

7. Higher than the senses (and their objects) is the mind, more 
excellent than the mind the intellect (Sattvam) ; above the intellect 
soars the great soul, more excellent than the great one is the un- 
manifested. 


* Vide Bhag. G. 15, 1-3. 

t «Tad,” according to S'ankara, refers to "mfilam,’’ this root. The latter 
part of this verse is the*same with part of 5, 8. \ 

t Also in Taitt. U. 2, 8. 

§ “Which is not the case with the soul. 
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8. But higher than the unmanifested is the soul (Purusha) which 
is all-pervading and without cause. Knowing this, one gets libera- 
ted and gains immortality. 

9. Its (the soul’s) being (nature) is not placed in what is visible ; 
none beholds it by the eye, by the heart (the intellect) the ruler 
of the mind, through thinking it gets manifest.* Immortal become 
those who know it. 

10. The state which ensues, when the five organs of knowledge 
remain (alone) with the mind, and the intellect does not strive, is 
called the highest aim. 

1 1 . This they call concentration (Yoga) which is the firm keeping 
down of the senses. At that time (man) gets careful ;f for con- 
centration has as well its furtherance as its hinderance. 

12. It (the soul) is not to be gained by word, not by the mind, 
not by the eye, how could it be perceived by any other than him 
who declares that it exists ? 

13. (The soul) is to be perceived by (the notion of) existence ;% it 
is to be perceived by its true notion ;§ (that is to say) by both of 
them ; the true nature of the soul becomes manifest, when (first) it 
has been perceived by (the notion of) existence. 

14. When all the desires cease which were cherished in his heart 
(intellect), then the mortal becomes immortal, then he obtains here 
Brahma. 

15. When all the bonds of the heart are broken in this life, then 
the mortal becomes immortal ; this alone is the instruction (of all 
the V6das). 

16. There are hundred and one arteries of the heart ;|| the one of 
them (Sushumna,) proceeds to the head. By this (at the time 
of death) rising upwards (by the door of A'ditya) a person gains im- 
mortality ; the other (arteries) are of various course. 


^ Vide S'wdt. U. 4, 20. 

t When ho places his mind entirely upon the contemplation of the soul. 
$ Viz. as an existing cause from its existing eiect, the world. 

§ Without any relation to something else. 

11 Vide Pras'. U. 3, 6. 
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17. The spirit, the inner soul, which is of the size of a thumb, 
is always residing in the heart of men ; let a man with firmness 
separate it from his own body, as from a painter’s brush a fibre. 

Let a man know it, which is pure, which is immortal ; let a man 
know it, which is pure, which is immortal. 

18. Nachik^ta, having gained that science declared by Death, and 
also the whole rule of concentration, obtained Brahma, and hence was 
without passion and immortal ; thus also any other (will obtain 
Brahma) who knows in the same manner the unchangeable soul. 

19. May he* protect us bothf at the same time, at the same 
time support us both ; may both of us at the same time apply (our) 
strength ; may our reading be illustrious, may there be no hatred 
(amongst us). Om ! peace, peace, peace 


* The Supreme Ruler, taught in this Upanishad. — S'. 

+ The teacher and disciple. 

t This verse is the same, with Taitt. U. 3, 1, and the latter half of 3, 6, 



INTRODUCTION. 


The Pras'na, one of the Upanishads in the Atharva collection, is 
divided, according to S'ankara’s text, into six parts (Pras'na, ques- 
tions), or, according to Dr. Weber’s codices, into three Adhyayas 
with six Kaiidikas.* 

The first question shows the relation between Prajapati (the Crea- 
tor) and the creatures, the period of creation and the manner in 
which Prajapati is to be worshipped. The whole description is my- 
thological and symbolical, and does not contain any defined thought. 
The creation proceeded from Prajapati, who was desirous of offspring. 
From his desire and the reflection on the creation a pair sprung 
forth, viz., that which is without form, matter,f the universal food, 
and that which has form, life, the consumer. As life and matter 
Prajapati is gradually the sun and the mohn, the year in its two 
halves, viz., when the sun moves to the north and again turns to the 
south, the lunar month in its dark and light halves, day and night, 
&c., so that each first member of this series corresponds to life and 
each second to matter. In fact, Prajapati, though divided, is one 
and the same, is creator and creature. 

While the first question exhibits Prajapati in his general relation 
to the world, the second shows his relation to the individual bodies. 

Th^ body, according to it, is composed of the five gross elements, 
of the organs of action, the organs of intellect and the vital airs. By 
which of them is the body upheld ? The answer is, by the principal 
life, because, when life ceases, all the other organs cease to act. 
Which then is the principal life ? The answer, stripped of its sym- 
bolical disguise, is, it is the soul, it is all in all, the gods, the ele- 

* Ind, Stud, vol. i. 439. It is translated by Anquetil (Oupnekhat 
vol. ii. pp. 128-57) and by Weber into the German (Ind, Stud. vol. i. 
pp. 439-45). 

+ I use here, as well as in the first Pras'na, the term “ matter” not in the 
sense of the substance which is extended, but in the sense of materials, from 
which any thing may be formed. 
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meuts^ the creatures, the V6das, Praj^pati, that is to say, it is the 
Creator. But then, this assertion is at yariance with what has been 
said before about the principal life, viz., that it is one of the organs ; 
it is at variance with the third question, where (at its commence- 
ment) hfe, when produced from the soul, is said to have divid- 
ed itself into the five vital airs, by whose actions the func- 
tions of the body are upheld. Here life evidently means the 
general function or power with regard to the vital airs, and is 
therefore not the soul or Praj^pati ; for this life is not higher 
than any of the other functions or organs. In which meaning 
then is the term life adopted here ? Not in the meaning of a general 
function of the vital airs ; for this would be in contradiction to 
the doctrine of all other Upanishads and of the Pras'na itself, since 
life is a function together with the other functions, and is not pro- 
duced before the elements, the senses, &c. ; we must therefore main- 
tain, that life means here Prajapati, or Hiranyagarbha, the first pro- 
duction of Brahma. Yet after this decision, which is inevitable, there 
remains a surprise, why the creator obtained the name of life, and 
why he is described also as the life, from which those vital functions 
proceed, in evident contradiction to the other tenets, which could 
hardly escape the sagacity of the author of this Upanishad. 

For the solution of this difficulty the idea suggests itself, that, 
antecedent to the time of the Upanishads, a doctrine was held, 
according to which life (as the general power of the vital functions) 
was considered as the nrinciple, from which the creation sprung 
forth, and that, when it gave place to the doctrine, that all is 
founded on the soul, the name of life was retained as an equivalent 
of the creating power.* It may then be considered as life which 
divided itself into those functions, although not only as life, but also, 
for instance, as the element which divided itself into five elements, or 
as organ of intellect which divided itself in a similar manner. 

* This view is confirmed by the fact, that in other Upanishads life is a 
name of Hiranyagarbha, the Creator ; for instance, Katha U. 4, 7, (vide also 
2 Mund. 1, 3, and 3 M. 1, 4,) and 6, 2, in which latter place, according to S'an- 
kara, it denotes even the supreme Brahma; further, that in the frequent 
description of the dispute among the organs (Brih. A'. 5, 3, M. 6 ; 1. K. 
Chands 7, 1,) life is invariably described as victorious. 
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Life agaiiij or Prajapati, according to the third question, is found- 
ed on the supreme soul, and enters through the mind into the 
body. The remaining part of this question gives a specimen of the 
anatomical and physiological knowledge of the author, and makes an 
attempt to trace the functions observed in the microcosm of the 
human body to the macrocosm of the world. 

The fourth question, which is free from mythological embellish- 
ments, and contains the substance of the doctrines of this Upani- 
shad, describes, first, the three states of the soul, viz., the state 
of awaking in which all the organs perform their functions; the 
state of dream, in which only the mind, the highest among the 
senses, is awake, while the others have entered it, and appre- 
hends the impressions, which remain from the actual perception 
of objects in the awaking state ; and the state of deep sleep, when 
all the impressions have disappeared and the mind is mere thought, 
that is to say, when the mind has entered the soul, so that the 
soul is the foundation of all. Then follows a statement of the dif- 
ferent creations or principles of creation, viz., of the five subtle and 
gross elements, (earth, water, light, air and ether,) the five organs 
of intellect, the five organs of action with their respective objects, the 
mind, intellect, self-consciousness, thinking, light and life, and the 
objects of mind, intellect, &c. At its commencement, it will be 
observed, this series is made in the inverse order of the creation 
of the elements ; but there appears no order of dependence, ac- 
cording to which the other parts from the eye to the mind are 
arranged ; afterwards (viz. from mind to life) the succession appears 
again regulated by some specific view, but whether so, that the parts 
are arranged according to their dependence upon each other, or 
according to their respective excellence, is doubtful. It evidently 
differs from the order in the Katha Upanishad, in which there was 
a relation of dependence. 

Brahma is then to be conceived in his relation to the world, 
where he is the creator in the way described before, and he is also 
to be considered independently of the world in his own nature, which 
is his true conception, and according to which he is without attri- 
butes, mere spirit. 

R 
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Herewith the doctrinal part of the Upanishad is concluded, and 
the two last questions do not open any new view. The fifth ex- 
plains the Om,*’ or the verbal symbol of the knowledge of Brahma 
in its reference either to the inferior or to the supreme Brahma. If 
the Om’’ is meditated upon in its parts, the knowledge of Brahma 
is incomplete, and its ultimate result is that man is born again ; if it 
is meditated upon as a whole, Brahma will be known in his absolute 
nature, and the effect is liberation from the world and absorption 
in Brahma. 



THE PRAS'NA TJPANI8HAD 

OF THE ATHARVA VE'DA. 


1. Sukesan, the son of Bharadvaja, Satyakama, the son of S'iva, 
Gargya (a descendant from the Garga family), the grandson of Surya, 
Kaus'alya, the son of As'vala, Bhargava (a descendant of the 
Bhrigu family), the son of Vidarbhi, and Kavandhin, the son of 
Katya, all these, devoted to Brahma* * * § and firm in his worship, being 
searching for the supreme Brahma, approached, sacred wood in 
their hands, the adorable Pippalada, (thinking : — ) he will verily 
explain all this. 

2. The Bishi spoke to them : — Pass another year with austerity, f 
the duties of a Brahma-student (and) faith, (and then) ask any 
questions which you like. If we know, we will explain all to you. 

3. Then (after the expiration of a year) Kavandhin, the son of 
Katya, approached (him) asking, whence are these creatures pro- 
duced 

4. He said to him : — Prajapati§ was desirous of offspring (Praja- 
kama). He performed austerity. |1 Having performed austerity, he 

* The inferior Brahma ; Brahma, not considered in his absolute nature, 
but in relation to the world.— S'. 

t Subjugation of the senses 

X The drift of the question is, according to S'ankara, what is the fruit of 
inferior knowledge and of works, either in their conjunction, or separation. 

§ Prajdpati (the lord of creatures) = Hiraqyagarbha, the soul of all, or 
the universal soul, distinct from the supreme soul. 

il Performed austerity means, according to S'ankara, refiected at the com- 
mencement of this Kalpa on the knowledge remaining from his former birth, 
he reflected on the creation of the universe. 



124 


THE PRAS NA HPANISHAD. 


produced a couple, matter* * * § and life+ (with the intention) : They 
shall in manifold ways produce offspring for me. 

5. A'ditya (the sun) is verily life, matter even the moon ; 
matter is this all, viz., what has form,J and what is without 
form.§ Hence (from this division) H what is possessed of form is 
even matter. 

6. Then A'ditya rising penetrates the eastern quarter ; therefore 
he takes up^ into his rays the creatures in the east. Because he 
penetrates the southern, the w^estern and the northern quarters, be- 
cause (he penetrates) below, above, because (he penetrates) the in- 
termediate quarters, because he manifests all, therefore he takes up 
into his rays all creatures. 

7. This life, the soul of all creatures (Vaisvanara), the nature of 
all,** * * §§ the life, rises as fire (every day making the quarters like 
himself). This is recorded in the following Mantra of the Rig 
Veda 

8. “ He (whom the* wise know) as the nature of all, as the 
taker (of all), as omniscient (jataveda), as the supreme support, as 
the one light, ft as the performer of austerity, he who sheds a 
thousand rays, the life, dwelling a hundred-fold (in the creatures), 
the sun rises.” 

9. The year (time) is verily Prajapati.JJ It (the year) has tw^o 
paths, the one to the south, the other to the north, §§ Therefore 
those who worship it under the idea of work (that is to say, as 


* Matter, for which the equivalent terms in this Upanishad are the moon — 
food. Vide p. 119 second note. 

f Life identified with fire, the consumer. 

X What has form, the gross bodies. — S'. 

§ What is without form, the subtle bodies.— S'. 

ii Before the division it was without form ; it was then the same with 
the consumer. 

^ He makes them like himself 

** Of all the spheres of the universe. — A', G. 

The eye of all creatures. 

Xt Prajtfpati, considered as the union of the sun and the moon, of the con- 
sumer and the food. — S'. 

§§ The annual revolution of the sun six months to the south, and six 
months to the north. 
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finite) as oblations,* * * § and pious gifts,f obtain even the sphere of the 
moon ; they return again. Therefore those who are desirous of 
heaven, J and those who are desirous of offspring, § obtain the 
southern path (the moon). This food is verily the path of the fore- 
fathers. 

10. Again, those who, through austerity, j] by the performance of 
the duties of a Brahma-student, by faith, (and) knowledge,^ compre- 
hend themselves,** * * §§ obtain the sphere of A'ditya,‘tf by the northern 
path. This is verily the support of the creatures, this is immortal, 
this is without fear, this is the supreme path. From thence none 
ever returns, for there is this exclusion. Here the following sloka is 
recorded : — 

11, '‘Some call him§§ the father,]]!! moving with five feet, 
possessed of twelve-fold form,*** who has abundance of rain, in 
the place higher than heaven.fff Others call him all-wise, upon 
whom, like a chariot, drawn by seven horses, whose wheels have six 
spokes, (the whole world) is founded,” 


* Oblations (ishta), according to A'nanda, fire-offerings, austerity, speaking 
of truth, understanding of the Vedas, hosjutality, oblation to the Visvadevas. 

+ Pious gifts (purta), digging tanks or wells, building of temples, giving of 
food, Slc. — A . G 

t Thus I rendered Ilislii after S'ankara’s explanation. 

§ The house-holders. 

11 The overcoming of the senses, 

% Whose object is Prajapati. 

I am the life, the sun, the foundation of the W'orld. 
ft They obtain the state of Prajapati, the life, the consumer, A'ditya. 

++ It makes immortal and without fear. 

§§ A'ditya (the sun) in the form of the year, 
nil As the Creator of all. 

The five feet are the five seasons instead of the common number 
of six ; winter (hdmanta) and the cold season (s'is'ira) being here considered 
one, — S'. 

The twelve months. 

Heaven means here the atmosphere, and it is therefore the place higher 
than the atmosphere, or the third heaven. The sun has abundance of rain, 
as producing it from water.— S', 
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12. The month is Praj^pati,* * * § its dark half is even matter, f 
its light half, life (A'ditya, the consumer, fire). Therefore J these 
Rishis offer oblations in the light half,§ others in the other. || 

13. Day and night are Prajapati; his day is even life, his night 
even food. Those verily dry up life who by day enjoy love ; those 
who enjoy love by night are considered as fulfilling the duties of a 
Brahma-student. 

14. Food is verily Prajapati ; hence the seed ; hence are created 
the creatures. 

15. Therefore all (the house-holders) who follow that vow of 
Prajapati (vide v. 13) produce a pair (son and daughter).^ This 
world of Brahma** will be obtained by those who practise austerity, 
the duties of a Brahma-student, (and) in whom truth dwells. 

16. That world of Brahma, ft which is free from dust (decay), will 
be the share of them in whom there is no crookedness, no lie, no 
delusion. 


* That is to say, Prajapati in the form of the year gets his completion 
by his part, the month. He is the month, considered as before, as a couple. 

t Food, the moon. 

J Because they behold in life the nature of all, and without life nothing 
is seen in the dark half. 

§ Although they do it also in the other. — S.' 

II In the dark half, although they may actually do it in the other ; for 
they do not see life, and bel ‘>ld only nature in its darkness. — S'. 

^ As the visible effect of fulfilling that law.— S/ 

** Of the moon, it is called the world of Brahma, because it is a part of 
Prajapati, Brahma.— S'. 

ft The world of A'ditya. 
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1 . Then Bh^rgava, the son of Vidarbhi, asked him : — O venerable, 
how many deities (organs) uphold the creature (the body)? How 
many (of them) manifest that (greatness of their own) ? "Who again 
is among them the greatest ?* * * § 

2. He answered him : — Those deities verily are the ether, the wind, 
the fire, the water, the earth, f speech, mind, eye, and earj (uphold- 
ing the body). They manifesting (their power), disputed among 
each other, (saying : — ) I, even I, uphold this body by my support. 

3. To them spoke the principal life : — Be not lost in delusion. I 
even, five-fold§ dividing myself, uphold this body by my support. 

4. They did not believe. It (the principal life) through pride 
went out (of the body), as it were, from above. When it went out, 
all the others (the senses) went out, and when it remained, all the 
others remained. As all the bees go out, when their king goes out, 
and as all remain, when he remains, so also speech, mind, eye, and 
ear. Satisfied (thereby) they praise life ; 

5. This (life) as fire burns, as the sun it (shines), as Parjanya (it 
rains), as Maghavan (Indra it reigns) ; it is the wind, it is the earth, 
the food, the god (of all the world), all that is and is not,]] and im- 
mortal.” f 

6. As the spokes on the nave, so all (the whole body) is 
founded on life ; (it is) the Mantras of the Big, of the Yajus, 


* In the first question life has been set forth as the consumer, as Prajapati. 
To answer how his nature as Prajapati (as the universal life) or as the con- 
sumer is to be comprehended in this body, the second question is com- 
menced. —S'. 

t The five gross elements, being the foundation of the body. 

t That is to say, the five senses of intellect and the five organs of ac- 
tion. 

§ Dividing itself into the five airs of respiration, of the ascending and 
descending airs, and of the airs of circulation and assimilation. 

11 That has form and that is without form. 

% The cause of the continuation of the gods.— S'. 
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and of the Sama Vedas, the oblations,* * * § the Kshatra and the 
Brahma.f 

7. Although Prajapati,J thou movest in the womb, thou art 
born. For the sake of thee, O life, who dwelleth together with the 
senses, those creatures offer oblations (food). 

8. Thou art the principal dispenser (of the offerings) among the 
gods. Thou art the first food of the fore-fathers ;§ Thou art also 
the real object of the Ilishis,|l (and) of the vital functions^ which 
are the essence of the members. 

9. Thou, O life, art Iiidra (the supreme god) by (thy) power, 
thou art Rudra,** * * §§ (thou art) the Preserver. Thou movest in the 
atmosphere as sun, thou (art) the lord of splendours. 

10. When thou (as Parjanya) showerest rain, these creatures 
inhale life,tt (then) they rejoice, expecting, there will be food ac- 
cording to (our) wish. 

1 1. Thou art a Vratya,JJ O life, the only Rishi, the consumer, §§ 
the good lord of the World. IjH We are the givers of food; thou, O 
Mataris'va, art our father.^] ^ 

* Which are to be accomplished by the Mantras. 

t The preserver of all, as it is the Kshatra among men. The Brahma who has 
to superintend the sacrifices and other cereraouies.— S'. Vide Kath U. 2, 25. 

X The Birat, the first production of the mundane egg. 

§ At the celebration of the Sraddha. 

11 Of the senses, Rishi from the root Rislia, going, obtaining, because the 
senses are the producers of knowledge. — A'. G. 

^ Angirasa, vide. B. A'. 1st Adh. 3, 4. 

By the destruction of the world. 

ft According to the reading ‘‘ nranate.” If this is divided into prjina, td, 
the rendering would he ; Then these thy creatures, O life, rejoice, Ac. 

Xt A Vritya is a Brahman, in whose youth the customary observances have 
been omitted, and who has not been initiated with the holy thread. The 
sense is : Thou are not initiated, because there was none to perform those 
rites ; thou art holy by thy own nature. 

§§ As fire, which among the Atharvanas is known as the Ekarishi, the 
one Rishi, the consumer of all sacrifices. 

illl Or the lord of all that exists; or, if “Vi&'yasya” is connected with 
“ atta,’’ the consumer of all, the lord of what exists. 

11^ M^taris'va, the wind. This passage may also be rendered : Thou 
art the father of Mataris'va (of the wind). 
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12. Make propitious thy body, which abides in speech, which 
abides in the ear, which abides in the eye, and which pervades the 
mind.* Do not go out. 

13. All that (is here on earth) and all that is in the third heaven, 
is placed under the sway of life.f Like a mother her children, pro- 
tect us, grant us prosperity and wisdom.” 


* The body which abides in speech, is the descending air (Ap^na), by 
which speech is produced ; that which abides in the ear, is the circulating air 
(Vyiina), which abides in the eye, the air that goes forward (Pr^na), which 
abides in the mind, the equalizing air (Sam^na), by which determination, &c. 
is regulated - A'. G 

f Life as the lluler of all, Prajapati. 


8 
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1. Then Kausalya, the son of As'vala, asked him ;* * * § — O venerable, 
whence is born this life, (when born) how does it enter this 
body,f (when it has entered) how, dividing itself, does it abide, 
how does it go out (of the body), how does it maintain (its) external^ 
relation, and how its relation to itself (to the soul)? 

2. He answ’ered him: — Thou askest difficult questions ; thou art 
a great enquirer after Brahma ;§ therefore I will explain to thee 
(for what thou hast asked). 

3. From the soul is born this life. As a shadow (is cast) by 
man, so this (life) is expanded upon that (Brahma, the cause). By 
the action of the mind|| it enters into this body. 

4. Asa king commands his officers ; Govern these or those villages, 
so ordains life the other vital airs^ to separate and separate work, — 

5. The descending*^* air to the organs of excretion and generation. 
Life itselfft abides in the eye and ear, in the mouth and nose, but in 
the midstJJ the equalising air ; for it carries (every where) equally 

* After it has been determined, that the nature of Praj^pati, of the con- 
sumer, Ac., belongs to life, another question is asked, in order to ascertain 
the manner in which it should be w^orshipped— A'. G. 

+ This means, What for does it assume a body S'. 

X The relation to the elements and deities. 

§ Bramanistha is explained by S'ankara with Brahmavid (a knower of 
Brahma). 

|j By work which is accomplished through the action of the mind, that is 
to say, by virtue or vice. — S'. Weber translates “ by the will but S"an- 
kara’s explanation appears to be right, because it is afterwards expressly said 
that by their actions people obtain different bodies. 

•H S'ankara explains “ pranan” more generally “ organs,” but in the fol- 
lowing verses, work is assigned only to the vital airs. 

The air which takes away urine, Ac. 

ft Pr*Cna, life, the air that goes forwards, which is inhaled and exhaled, 
which regulates the functions of respiration, the closing of the eye, &c. 

tt In the midst of the descending air and the air of respiration, in the 
navel ; it is the air, by which food and drink is digested, and carried equally 
to all parts of the body for assimilation. 
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what has been offered;* from this (air) proceed these seren 
flames. f 

6. For the (ether of the) heart is rerily that soul. There (arise) 
the hundred and one (principal) arteries; each of them is a 
hundred times divided 72,000 are the branches of every branch- 
artery ;§ within them moves the circulating air. 

7. Again, the ascending air (udana)jl rising, leads through one of 
them^ to the holy place by holy work, by sin to the place of sin, by 
both to the world of man. 

8. A'ditya** is the external air of respiration ; for he rises for the 
benefit of the air of respirationff which is in the eye. The (presi- 
ding) deity of the earth§§ arrestsl||| the descending air of man. The 
ether (air) which is between^^ (heaven and earth) is the equalising 
air. The wind (the common, external air) is the circulating air. 

* “ What has been offered,” what has been eaten and drunk. This air is 
here compared with the fire, which consumes the sacrificial food, and equally 
distributes it among the gods. — S'. 

+ Continuing in this comparison, seven flames are ascribed to the equal- 
ising air as to the fire. Commencing from the heart, this fire of digestion 
arises in seven flumes, the openings or entrances in the head, viz. the two eyes, 
ears, &c.— S'. The seven flames of the fire are mentioned in Mund. Up. 1, 2,4. 

t = 10 , 100 . 

§ =727,200,000, The whole number of arteries would therefore be 
727,210,201. A'nanda, who gives the total, has in the fifth place instead of 1 a 
6, evidently by the mistake of a copyist. 

II The ascending air rises from the sole of the foot to the crown of 
the head. 

% The Siisurana, the coronal artery. 

** As the presiding deity. 

+t In its relation to the soul.— S'. 

He benefits the eye by giving it light to perceive colours.— S'. 

§§ Fire. 

illl It arrests or attracts it, and according to S'ankara, it is owing to this 
attraction, that the body is prevented from falling down, in consequence of 
heavine.ss, or from going upwards by the opposite power. 

A'kas'a, according to S', is the air which is between heaven and earth, 
and distinct from the other which pervades all the spheres of creation. 
Thereby it corresponds to the equalising air, which is also in the midst of the 
air which descends and the air which goes forward. 
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9. The ascending air is splendour;* therefore, when his splen- 
dourf is subdued, (man obtains) another body together with his 
senses, which have entered the mind. 

10. With the understanding^ (the individual soul) enters life 
(Prdna).§ Life, united with splendour, U together with the soul, 
leads it (the soul) to its appointed world.^ 

1 1 . The offspring of him who, thus knowing, knows life, does not 
perish, (and after death) he becomes immortal ; here the following 
memorial verse (is recorded) : — 

12. Whoever knows the origin,** the entrance, ft the localityJJ 
and the hve-fold power of life, §§ enjoys immortality: whoever knows 
this, enjoys immortality.” 


* Splendour is here the external splendour in general, and therefore dis- 
tinct from the splendour of the sun, which is special. — S', 
t His vigour at the time of his death. 

t With the particular disposition of the understanding, or mind, the re- 
sult of his life which a man has at the time of his death. — S', 

§ The principal life, that is to say, the principal life continues at the 
time of death, when all the other organs have ceased to perform their func- 
tions ; for people say, he breathes, he lives. — S', 
ii With the ascending air. 

^ In consequence of its good or bad acts 
** Of life from the supreme soul. 

+t Of life into the body, by the effect of virtue or vice in a former life. 

In the different parts of the body. 

§§ Namely, its descending power in the organs of excretion and generation, 
the power of respiration in the eye and ear, the equalising power, the power 
of digesting and assimilating in the navel, the circulating power in the heart 
and blood-vessels, and the asc( i.ding power in the Susumna, or coronal artery, 
together with the presiding deities of those powers, viz., the sun, the fire, the 
ether, (in the sense above determined,) the wind and splendour. — A', G 
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^onvVb titajs'na* * * § 

1 . Then Gdrgya, the grandson of Surya, asked* him : — O vene- 
rable, which (organs) sleepf in this body? Which are awake 
therein ?J Which among them is the god (the organ) who sees the 
dreams ?§ Whose is that happiness ?1| Upon whom are all (those 
organs) founded? 

2. He answered him : — As all the rays of the sun, when setting, 
become oue in that disc of light, and as they are dispersed, when he 
again and again rises, so this all (produced by the organs and tfeeir 
objects) becomes one in the highest god (sense), in the mind (at the 
time of sleep). ^ Therefore,** at that time the soul (Purusha) does 
not hear, nor see, nor smell, nor taste, nor touch ; it does not speak, 
nor take, nor enjoy itself, nor evacuate, nor move ; it even sleeps, 
it is said. 

3. (While the organs are at rest,) the fires of the vital airsff are 


* In the first three questions the object of the inferior knowledge, the 
world, as manifested, as being in the connexion of cause and effect, as tran- 
sient, &c., has been treated. In the following questions the nature of the 
soul is to be explained, as being independent of cause, proof, incapable of 
becoming on object of the mind or the senses, as blissful, unchangeable, in- 
destructible, true, and to be comprehended by the highest knowledge. — S'. 

f Rest from their functions 

X Perform, when awake, their functions. 

§ The subtle objects, which the soul perceives, when the senses are at rest. 

Ij The happiness of profound sleep. 

% While they are sent forth from the mind to perform their functions in 
the time of awaking. 

** Because they have become one, and cease from their work. 

ft In this and the next verses the vital airs are compared with the five fires 
of the householder. They are— 1. The g^rhapatya, (the household) fire. This 
is to be kept burning for the whole life of the householder, and the other 
fires are to be lighted by it. It is placed to the south west. 2. D^kshin- 
rfgni, the southern fire, by which the offerings to the gods of the fore-fathers 
are performed. 3. The ^havannlya fire, by which is offered to all the 
deities. Its place is to the east. 4. The sabhytfgni, by which secondary offer- 
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awake in this town.’'^ The ascending air is the household hre, be- 
cause the air of respiration (Prana), which is (like the fire by which 
is) offered, is taken (pranijate) from the (ascending air, as the sacri- 
ficial fire is taken from) the household fire, which is therefore called 
Pranayana (from which is taken) ; the circulating air is the (south- 
ern) fire, by which the sacrificial food is prepared 

4. Inspiration and expiration are the two oblations, the air which 
distributes them equally is the equalising air.J The mind is the 
sacrificer ; the fruit of the sacrifice is even the ascending air ; it 
leads the sacrificer day by day to Brahma. § 

5. Then II that god^ (the mind) enjoys in dream power. What- 
erer is seen, he sees again,** he hears again all the objects that have 
been heard, he enjoys again and again, what has been enjoyed (by 
him) in other countries and places. What is visible (in the present 
birth) and invisible (in another birth), what is heard and not heard, 
what is enjoyed and not enjoyed, ff all is beheld, all is beheld by the 
one who is all. 

ings, connected with the former, are performed. It is placed to the north- 
east 5 and 5. The ^vasatyagni, by which offerings are made to the Visved^- 
vas, and the daily meals prepared. It is placed to the north-west. 

* The body, compared to a town of eleven (or nine) gates, on account 
of its eleven openings. Vide Katha U. 5, 1. 

+ Because it issues from the heart through the gate of the artery to the 
right (dakhina). 

t Like the Hotar, who takes the two oblations to the sacrificial fire. 
Therefore, says S'ankara, the wise is even in sleep performing the fire-offer- 
ings, that is to say, he is never without Avork, which, however, he adds, 
is only said in his praise ; for in reality there is no distinction in this respect 
between him and any other n ..n, as in every one the same functions take 
place. 

§ To heaven. — S'. 

II When all the senses are asleep, and the vital airs awake for the preser- 
vation of the body. 

H The mind, having collected all the senses into its own self, like the sun 

the rays. 

** It sees in dream again what has been seen in the time of awaking by 
the impressions that remain. 

ft S'ankara has here as a part of the text “ Hhadcha, ashachcha” which 
he explains, what is true and what is an Ulu.sion. 
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6. When he becomes overwhelmed with light,* then that god 
(the mind) does not see the dreams ;t at that time rises that happi- 
ness (of deep sleep) in the body. 

7. As the birds, O beloved one, repair to a tree to dwell there, so 
indeed this all repairs to the supreme soul — 

8. (Viz.) The earth and the subtle elements (m5trd) of earth, 
water and the subtle elements of water, the light and the subtle 
elements of light, the air and the subtle elements of air, the ether 
and the subtle elements of ether, J the eye and what is visible, the ear 
and what is audible, the smell and the objects of smell, the taste and 
what is tastable, the skin and what is touchable, speech and what is 
speakable, the hands and what is seizable, the organs of generation 
and what enjoyable, the after and what may be evacuated, the feet 
and what is moveable, § the mind and what is an object of the mind, 
intellect and what is an object of intellect, H self-consciousness and 
what is an object of self-consciousness,^ thinking (chitta) and what 
is an object of thinking, light** and all that may be illuminated, life 
and all that is to be supported.ff 

9. For he is the beholder, the toucher, the hearer, the smeller, 
the taster, the minder, the intelligent, the agent, the being whose 


With thought, when all impressions have disappeared .. 

t Because the gate of seeing is closed by splendour, there is no especial 
thought ; or because all has become one and the same thinking, no espe- 
cial thought is perceived ; this answers the state which is called profound 
sleep. — S'. 

t That is to say, the gross and the subtle elements, 

§ The organs of intellect and action and their objects. 

11 Intellect, whose nature is to determine, to ascertain. — S'. 

^ The internal organ, considered as self-consc^'ousness. — S'. 

** The internal organ considered as thinking.— S'. 

ft Light (t^jas),the same word, as used above for the element of light, is 
explained by S'ankara to mean the subtle cuticle, which, beside the special 
organ, is the cause of perception. But why should this be mentioned here ? 
It rather refers to the internal organ, of which mind, intellect, self-consci- 
ousness and thinking are parts. 
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nature is knowledge, the spirit (Purusha).’** He is founded on the 
supreme, indestructible soul. 

10. The supreme, indestructible (being) is obtained. Whoever, 
O beloved one, knows this (being) which is without shadow, with- 
out body, w'ithout colour, which is shining, f indestructible, — be- 
comes omniscient, all. Here applies this Sloka : — 

11. ‘‘Whoever, O beloved one, knows the indestructible (soul), on 
which (the being) whose nature is knowledge, and together with all 
the godsj the vital airs and the elements are founded, gets om- 
niscient, penetrates all.” 


^ He is Purusha, says S'., because he tills out all the said spheres, which are 
combinations of cause and effect. 

+ Without any differences- 

t Agni, &c , according to S'ankara, but more probably the senses, as no 
mention has been made before of the gods. 
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1. Then asked him* * * § Satyakama, the son of S'iva : — Which of the 
worlds gains he who among men has unceasingly (tad)f meditated 
on the word ‘‘ Om’’ until his departure from life ? 

2. He said to him : — O Satyakama, the supreme and the inferior 

Brahma are both the word Hence the wise follows by 

this support one of the two. 

3 . If he meditates upon one letter, § being enlightened thereby, 
he is quickly born on the earth. Him carry the Mantras of the 
Rigll to the world of man. There, devoted to austerity, the duties 
of a Brahma-student (and) faith, he enjoys greatness. 

4. Again, if he meditates in his mind on two letters (A, U,)^ 
he is elevated by the Mantras of the Yajur to the atmosphere ; he 
(obtains)** the world of the moon. Having enjoyed power in the 
world of the moon, he returns again (to the world of man). 

* This question is intended to determine the rule for the meditation on the 
word “ Om,” by which the inferior and supreme Brahma are obtained. — S'. 

The fourth question having set forth, how the competent enquirer obtains 
the unchangeable Brahma, by the knowledge of the meaning of the great 
sentence (tat-tvam, Brahma-individual soul) after the determination of the 
terms, the fifth question is designed to explain the meditation on the w’ord 
“ Om” for the obtainment of Brahma by an enquirer, who is not yet perfect, 
and has not yet thoroughly subdued his senses. — A'. G. 

+ “ Tad" is here to be taken as an adverb, and means “ in such a wonderful 
manner.”— A'. G. 

J Vide Katlia U. 2, 16 ^ 

§ According to S'ankara, if he medidates on the first (A) of the three 
letters (A, U, M) of which the word Om (= AUJM) is composed, but it ap- 
pears to be more reasonable to explain it by any of the letters (either. A, U, 
or M), as one letter has no preference to the ether ; for if one knows, for 
instance U, without knowing the A, his knowledge is not advanced, and if it is 
necessary to know A before the knowledge of U, the knowledge of U is a result 
from the knowledge of A.— We learn from A'nanda Giri that different in- 
terpretations were made already at his time. 

II The A, the first letter of Om, is like the Rig Vdda. — S'. 

^ Or, according to S'ankara, on the second letter (U), 

After his death. 
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5. Who again meditates by three letters, by the word Om,’’ on 
the supreme soul, is produced in light, in the sun.* As the snake 
is liberated from the skin, so gets he liberated from sin. He is ele- 
vated by the Mantras of the Sama to the world of Brahma (Hiranya- 
garbha). (There) he beholds the soul, which is greater than the 
great totality of the individual souls, and which is pervading (all) 
bodies. Here the following two memorial verses are recorded : — 

6. “ There are three letters, (A, U, M), subject to death, designed 
(for the meditation of the soul), they are designed (either) connected 
among themselves, (or each) designed for (meditation on) a special 
object. When the external, internal, and intermediate actions,t 
are fully directed (to their objects), then the wise does not tremble. 

* After these words, Weber in his translation adds “and having enjoyed 
there power, he returns again. Who again meditates on the supreme spirit by 
the whole word of Om, that is to say, by its three parts and a half, he is, by the 

Atharvan produced in the highest splendour.” And in a foot-note he 

says ; “ Thus runs the teict in I with Anqnetil, and in A (of the first hand- 
writing) .... It is very difficult to decide the question, whether these words were 
originally part of the text, or have been added afterwards. At any rate, 
in an Upanishad of the Atharva, when the Vddas are mentioned, we natural- 
ly look out for the Atharvan itself. Moreover, the sound ‘ Oin’ is commonly 
represented in the Upanishads = three and a half Matras (beside a -f- u -|-m the 
vindu). Lastly, the two verses, quoted at the conclusion, in which the three 
Matras, as the three Vddas, are mentioned, might be assigned as the reason, 
that the preceding sentence was dropped at a later time. On the other hand, 
from the very same reason it might be argued, that this sentence did not pre- 
cede ; and, further, against its genuineness it may be alleged, that (1. 10.) 
Tippalada expressly mentions the S'uryaloka as the place from which no re- 
turn takes place, and that^ in the same work, no direct contradiction in doc- 
trine must be presumed. I am therefore inclined to consider this passage as a 
later addition of those who were reluctant to miss the mentioning of the 
half m^tra and of the Atharvan.” I also consider the addition spurious, 
on the grounds adduced by Dr. Weber, and moreover, because i do not find 
any sufficient reason, why S'ankara should have omitted it. 

f The three actions of the Yoga meditation on the soul in the state of 
awaking, dreaming, and profound sleep, corresponding to the Yis'va and 
Vais'viCnara, the Hiranyagarbha and Taijasa, and to the Pr^jna and 
I's'var^tma. — S'. Anquetil refers it to three kinds of pronunciations, viz., the 
loud pronunciation, the pronunciation which is made mentally, and that 
which is muttered. 
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7. The wise obtains by the Mantras of the Rig this (world of 
man), by the Mantras of the Yajur the atmosphere, (the moon) by 
the Mantras of the Sama that which the sages know (as the world 
of Brahma), (he obtains) this (threefold world) by the word Om’" 
as means (and) even the highest (Brahma) who is without strife, 
without decay, without death and without fear.*’ 
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1 . Then asked him Sukes'a, the son of Bharadvaja : — O Venerable, 
Hiranyanabha, a prince of Kosala, came (once) to me and asked 
this question : Knowest thou, O Bharadvaja, the spirit of sixteen 
parts? I said to the youth : — I do not know him. If I knew him, 
why should I not tell thee ? Whoever tells what is not true, dries 
verily up together with his root ; therefore I cannot tell what is not 
true. Having in silence ascended his car, he went away. 1 ask 
thee about him, where does abide that spirit ? 

2. He said to him : — O gentle (youth), in this internal body* 
abides the spirit, in whom these sixteen parts are produced. 

3. Hef reflected : — Who is it, by whose dejmrture (from the body) 

I shall depart, and by whose staying, I shall stay ? 

4. He created life,J from life faith§, the ether, the air, the light, 
the waters, the earth, II organ, ^ mind, food,** vigour, ft austerity, 
Mantras, works, the worlds (the effect of works), and upon the 
world’s name. 

3. As the flowing, sea-going rivers,^J when they have reached the 
sea, are annihilated, as their names and forms perish, and only the 
name of sea remains, so the sixteen parts of the witness (soul) which 
are going to the soul (as the rivers to the sea), when they have reached 
the soul, are annihilated, their names and forms perish and only the 


In the ether of the heart. 

t The supreme soul. 

t Life, Hiranyagarblia, the hjuiidiitiou of tiie organs of all the living 
creatures. — S'. 

§ Faith the caubc, that all living beings enter upon works for their 
welfare. Thus explains S'. “ faith in this sense it would be hardly a prin- 
ciple of production, and more probably corresponds to “ intellect.” 

|} That is to say, the five groa& dements. 

^ The live organs of intellect and the five organs of action. 

For the prescrvatuni of the creatures. —8'. 

+t To undertake works. — 8'. 

The same comparison occurs in 3 Mund 2, 8. 
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name of soul remains ; it is (then) without ]>arts, it is immortal. 
Here follows this memorial verse : — 

6. Let man know the spirit, who ought to be known, in 
whom the (sixteen) parts abide, as the spokes in the nave (of the 
wheel), in order that death may not pain you.” 

7. He (PippaMda) said to them (to his disciples) Thus far I 
know the supreme Brahma, there is nothing higher than him. 

8. They honoured him and spoke : — Thou art our father, who 
carries us over the infinite ocean of our ignorance. — Salutation to 
the supreme Rishis, salutation to the supreme Rishis. 
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The Muiidaka Upanishad'^ contains three parts (Muiidakas), each 
of which is subdivided into two sections (Khandas). The first de- 
fines the science of Brahma and that of the Vedas ; the second 
gives a sketch of the science of Brahma, e. it describes Brahma 
in his own nature and in his relation to the world, and explains the 
means by which a knowledge of him is obtained j the third de- 
scribes these means more fully, and shows the results of this 
knowledge, which, however, are also adverted to in the former 
parts. 

There are two sciences, according to the first Mundaka, the lesser 
and the highest. The former is founded on the four VMas and the 
six Vedangas (accent, ritual, grammar, glossary, prosody and as- 
tronomy) ; the latter refers to Brahma, that being who is incom- 
prehensible to the organs of action and intellect, without qualities, 
all -pervading, and likewise the author of the elements. The crea- 
tion, proceeding from him, is subject to him, part of him, and as 
much a necessary effect arising from him as the web which the 
spider casts out and draws in, — the plants on the earth, or hairs on 
the body. Then follows the order of creation. From Brahma is 


^ Vide Weber’s Ind ^tud. vol. 1. pp. 279-80, where he says: “ Mandek 
(with Anquctil) Mundaka pp. 375-94. .. This Upanishad is translated from 

the original by Windischmann, (1698— 1706,) who thus briefly and 

exactly gives its contents Two sciences, the higher and the lesser — the 
illuminating and glorifying sacrificial fire — the observance of rites and know- 
ledge — the greatness of the universal ©oul — the grief at the chains of man and 
the joy at his liberation— tlic perfection in Brahma’ .... The name of Mun- 
daka is evidently to be explained by the root mund ‘ to shave,’ viz., he that 
comprehends the doctrine of this Upani.^had, is shaved, that is to say, libe- 
rated, from all error and ignorance A similar name of another Upanishad 
is Kshurika, ‘ the razor.’” An English translation of this Upanishad is given 
in the Tattvabodhini Tattrik^, vol 1 . pp. 356 — 60 ; and Dr. Weber has 
commented on it in his Ind, Nud. vol. 1. pp. 270 — 298. 



INTRODUCTION. 


143 


produced food, (which, according to S'aukara, is the unmanifested 
state of the individual souls, but may as well mean the same as 
the unmanifested one” in the Katha,) and from food, life (Hira- 
nyagarbha), mind, existence (the five elements), the worlds, works 
and immortality. 

1 . The inferior science refers to works, enjoined by the Mantras. 
Those works are offerings to the gods, which must be performed with 
faith, and according to the appointed time and manner. If man 
performs them, he obtains the Brahma- world or heavenly bliss ; if 
he does not perform them, he is deprived of the worlds of happiness. 
The Upanishad evinces here a high opinion of ceremonies, and even 
a superstitious zeal in the description of the sacrificial fires, the 
pouring out of the melted butter, and the seven tongues or flames of 
the fire. However, this is merely affectation ; for it is subsequently 
acknowledged, that these rites, their performers, and the worlds, 
which are the results of these rites and other human actions, are 
transient, and that those who think that the^ performance of rites is 
the last aim of man, are greatly deceived; they are called fools, 
ignorant and blind, and the consequence of their belief is, that 
they are miserable, unhappy, subject to decay and death, and 
lose heaven again, being born either on the earth, or in w'orlds 
yet lower, after the effects of the works by which they gained 
heaven have ceased. If one has subdued his senses, if he has 
comprehended that all the worlds are created and finite, and if 
through this knowledge he renounces the world, he is a competent 
student of the science of Brahma. 

2. It is considered that the object of the highest science is 
Brahma. The exposition which follows differs little from that at 
the commencement of the first Mundaka. (v. 6.) Brahma, from 
w^hom the individual souls issue like sparks from fire, is a spirit, 
all-pervading, without cause, unchangeabb, not to be comprehended 
in any finite forms, and without attributes. From him are pro- 
duced life, mind, all the organs, ether, air, light, water and earth. 
He is the inner soul of all beings (the Virat). The description of 
that which arises out of Brahma, is then given without apparent 
order, and in conclusion it is enjoined that all is spirit, and that 
by knowing Brahma man becomes liberated. 
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3. How becomes Brahma manifest, he not being manifest by any 
thing else — for all things are manifested by him ? The answer is : 
Brahma is manifest ; for he is within ourselves and, in fact, within 
all that exists. The principal means of obtaining a knowledge of 
him is to meditate by the word Om” on the soul which is 
to be identified with Brahma. Here it is again repeated (2, 2, 5,) 
that he is the foundation of the heavens, the earth, the atmos- 
phere, the mind and the organs, that he is soul alone, and his 
existence in the body only a form of manifestation of him. The 
soul is all-wise, omniscient ; it is within the heart, where it manifests 
itself as mind and as the ruler of the senses ; it manifests all and 
is all. If a man has a knowledge of the soul, for him all work 
ceases and all doubts disappear. Knowing the infinite Brahma, 
he becomes identical with him, and his whole existence and mind is 
devoted to him. Brahma is not comprehended by the senses, nor 
by devotion or rites, and on account of his subtle, and at the same 
time infinite, nature he passes the understanding of ordinary minds 
which are always affected by the senses ; but he is comprehended 
by intellect purified through knowledge and meditation. This know- 
ledge is not the effect of reading or understanding the Vedas, but is 
gained when the meaning of the Vddanta is understood, and 
when, together with the renunciation of the world, there is con- 
centration (Yoga) of the intellect. 

4. The effect of such a knowledge is complete liberation. Then 
the soul retires from the world ; it concentrates all its parts within 
itself and becomes identical with Brahma ; like rivers, when flowing 
into the sea, become one and the same with it. He who knows 
Brahma, becomes Brahma. 

The similarity between the Katha, Pras'na and Mundaka, not 
only in mode of exposition, but also in the images and in whole pas- 
sages, is very striking ; more especially is this the case between the 
Mundaka and Katha and betw^een the Mundaka and Pras'na Upa- 
nishads. Which of them was the original, or what relation they 
bear to any other sources, it is impossible to decide. This much, how- 
ever, may be said, that the Pras'na bears evident marks of compila- 
tion ; the passages, which it has in common with the Mundaka, are 
in the Pras'na not in their proper connexion, and there can be hardly 
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a doubt, that its composition is of a later date than that of the 
Mun4aha, and this is confirmed by the fact, that the doctrine of 
the Pras'na is already in a more advanced state, as it makes men- 
tion not only of the elements, but also of their rudiments (Mat- 
tra). The second Katha, as has been shown in its introduction, 
is also rather a compilation than an original work. Such is not 
the case with the first Katha, where ideas and expressions are 
in perfect harmony, and appear to be determined by one and the 
same leading idea ; yet even here the legend, which introduces 
the philosophical contents, is borrowed from another source, so 
that of the three I am inclined to assign priority in time to the 
Muiidaka. 

The doctrine of the absolute Brahma, of his relation to the world 
and the individual soul, and of the last aim of man, has nearly reached 
its consummation in those three Upanishads, at least as regards its ex- 
tent, not its form. The form, on the contrary, in which it is given, 
appears generally arbitrary. The doctrine, is represented without 
doubt, and by simple assertion. How we come to this or the other 
idea, or how any particular idea is the inevitable result of reflection, 
is seldom explained, so that the links between our common know- 
ledge and the knowledge of Brahma seem wanting. However, there 
are such links, and they give us glimpses into the origin and deve- 
lopement of the system. To the authors of the Upanishads them- 
selves it must have appeared unnecessary to describe the process 
which led them to the notion of Brahma, either, because they were only 
the late expositors of a system which originated long before them, 
or because in the dawn of philosophical thought it is found more 
easy to give the result of researches than the researches themselves. 

The principal link which connects our common knowledge with the 
notion of Brahma, and which is found in those three Upanishads, 
and, indeed, more or less clearly exhibited, in all the Upanishads, is 
the reflection that the world is transient, that it is an effect and must 
have a cause which is of a heterogeneous nature. If, under* the 
guidance of this thought, w^e survey our ideas of external things and 
of ourselves, as they are conceived previous to philosophical reflec- 
tion, and if at the same time w^e bear in mind the views of the 
Upanishads, we may without difficulty reconstruct the chain of 
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thought leading to the notion of Brahma, who is absolute existence, 
knowledge and bliss. I give here an outline of such an attempt, 
with a view of showing that the idea of Brahma, which, as repre- 
sented in the Upanishads, often appears without any support, is not 
a mere production of fancy, but connected with our common ideas, 
however incapable it may be of becoming the foundation of our 
knowledge. 

1. The idea of infinite existence is taken from external things. 
These are at first, that is, previous to reflection, believed to 
exist ; but existence soon recedes from them ; they show tliemsclvcs 
as effects and causes, as produced and producing, as changed and 
disappearing. We observe that all external things are composed of 
a limited number of elements ; they change in form and in quality ; 
earth is dissolved into water, water into heat, fire into air, and 
air into ether, which latter, although itself not perceptible to the 
senses, is recognised by its quality — sound. There is a corres- 
ponding change from ether to air, and so on to earth, so that none 
of these elementary beings is unchangeable, and therefore cannot 
really be said to have my existence. The same is the case with 
the elements which are termed subtle,” as explained in page 3. 
It is thought that the body is supported by certain airs, as, for 
instance, by respiration ; for life is destroyed when they cease to 
act, showing thereby, that the “ gross” body depends u})on them, 
and that they themselves are changeable. Subtler than those airs 
are the senses ; for they cannot be perceived like the vital airs ; 
but, in all of them obtains the same liability to change, and all 
derive their existence from something else. They are effects indi- 
cating a cause. Proceeding then from effects to causes which 
are again effects, we arrive at last, materially speaking, at some- 
thing which is not effect, viz. indistinguishable matter, but yet, if 
we reflect, we shall perceive that this also is not an Indepen- 
dent Cause, for it changes ; and the effect of that change is not 
something else, but itself ; it is therefore after the effect another, 
and yet the same. Consequently, it cannot be said that those ex- 
istences connected among each other as causes and effects, really 
exist ; for none of them are exempt from change. To break through 
this circle, we must look for an existence which does not change, 
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or depend upon another, and is always the same and likewise the 
cause of those changeable existences. This must be something 
w^hich cannot be perceived by any sense find is without the attri- 
butes found in objects which are perceptible. Here every change 
ceases ; here the mind can rest ; here that faith may find root 
which we seek in vain among the fleeting things of the world. 

2. We proceed to the idea of 33rahma as Absolute Knowledge. 
We claim a knowledge of external as well as of internal objects. 
This knowledge ajipears at first well defined ; it is the knowledge 
by which our actions are regulated, and by which we maintain our 
very existence in conflict with other existences. But, then, know- 
ledge is transient ; as it is produced in one moment, it disappears in 
another, and the things of which it is a knowledge, are also tran- 
sient ; it is therefore a transient knowledge of transient things. And 
this defect cannot be avoided, as we find the same change in our 
whole experience. If we proceed from external to internal things, 
the diflerence* if any, is not great. There ju'c first our senses ; but 
they have relation to something else ; they know^ nothing by them- 
selves, and above all, they depend even for their knowledge upon 
the mind, for the latter is an indispensable medium of })erception. 
Is the mind then a Final Cause ? Far from it ; for mind is also 
finite, and shows its dependence upon something else by the fact, 
that in deej) sleep the mind itself is without manifestation. Our 
human knowdedge, therefore, limited as it is, has but reference 
to a knowdedge which is infinite. Having arrived at this con- 
clusion, if we again reflect on our owm nature, we find within us a 
permanent element to wdiich all the modifications of knowledge refer. 
It is the self Avhich hears, sees, minds, and knows, which does not 
disappear with the different acts of knowledge, wdiich is unaltered 
in all those acts, and without which they were themselves impos- 
sible. It is in one word our self, the soui, wdiich, as such, is mere 
Knovvdedge in the abstract, free from any limits, and independent 
of the objects of kiiowdcdge. 

3. A practical want leads to the same notion. It is in the nature 
of man to strive after happiness ; but all the happiness which he 
can gain by his actions is only of limited duration. The enjoy- 
ments of tlie senses are transient, and the senses themselves are 
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worn out by too much enjoyment ; further, sin generally accom- 
panies those enjoyments, and makes man unhappy beyond com- 
parison with the happiness derived from them. Even if the 
pleasures of this world are enjoyed as much as their nature ad- 
mits, if they are as intense, as various, and as uninterrupted as 
possible, yet old age approaches, and with it death. And the enjoy- 
ments of heaven are in reality not more enviable than these 
pleasures of sense ; they are of the same nature, although more 
unmixed and durable ; moreover, they come to an end ; for they 
are gained by actions ; and as these latter are finite, their effect 
must also be finite. In one word, there is necessarily an end to 
all those enjoyments, and what avails it to strive for pleasures 
which, we know, cannot satisfy us beyond the moment of enjoy- 
ment. It is therefore in the nature of man to look out for an 
unchangeable happiness, and which must come from a being in 
which there is no change. If such a being can be found, it is 
only from him that nifin can obtain an unalterable happiness, and, 
if this be so, this being must become the sole object of all his 
aspirations and actions. 

This happiness is not to be obtained from the gods, as described 
in the Vedas ; for they are themselves subject to passion, misery, 
defeat and destruction, and cannot give what they have not them- 
selves ; it must be sought in the soul, which is unchangeable, and 
if we compare the various degrees of happiness, we find the 
following facts : that in our search for happiness among external 
things, we are invariably deceived ; for no external thing remains 
in our power : the less we have of external pleasure, the more 
exempt are we from misery : the happiness wdiich we derive from 
mental action is infinitely higher ; for first, the senses, the instru- 
ments of transient happiness and misery, are subdued ; and second- 
ly, in knowledge itself is found a more intense and durable hap- 
piness. Happiness, then, appears to be in intimate union with 
knowledge ; the purer the knowledge, the greater the happiness, 
and vice versa, and we arrive necessarily at the notion ol‘ a happi- 
ness without bounds, which is found in infinite knowledge. 

Here we have arrived at the notion of the infinite Brahma ; for, 
— to combine the results of these reflections, — a finite knowledge 
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must have for its basis infinite knowledge, which latter we have 
seen to be identical with infinite bliss. Does this differ from infinite 
existence which we found first, or, to speak in a more modern 
phrase, are there two absolute natures? To knowledge must, at 
all events, be assigned existence, and so to happiness, and the 
existence extends as far as this knowledge and happiness, that is 
to say, it is infinite, and therefore the same with them. Further, 
we arrived at the notion of infinite existence by the thought, that 
all the material existences must ultimately be based upon some- 
thing not material, and we called this, in want of a more appropriate 
name, existence ; now, we have found this in the soul, and can 
substitute it for the notion of infinite existence. And lastly, we 
do not find the soul in a sphere different from matter, but in the 
same ; for within every material being we find soul, and where soul, 
also matter ; and as the soul shows itself in every respect absolute 
and independent, while matter is every where finite and dependent, 
we are compelled to consider the soul as thi cause upon which the 
existence of matter, in its various forms, depends. Brahma is 
therefore the being of infinite existence, knowledge and bliss. 

In giving this exposition, it w’^as my intention to show, that the 
ideas by which the notion of the absolute Brahma is arrived at, arc 
much more connected among themselves and with our common ex- 
perience than they at first appear. It is not difficult to discover 
the errors which are inherent in arguments of this kind, and we shall 
take occasion to expose them wlien we review the whole system of 
the TJpanishads. 



THE MUNDxVKA UPANISHAD 


OF THE ATHARVA AE'DA. 
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FIRST SECTION. 

1. Brahma, the creator of the universe, the preserver of the world, 
was first* producedf among the gods, lie taught the science of 
Brahma, J the foundatiou§ of all sciences, to Atliarva, his eldest 
son. 

2. Atharvan revealed of old the science of Brahma, which Brah- 
ma had explained to him, to Angis ; he explained it to Satvciviiha of 
the family of Bharadvaja, who revealed the science, traditionally ob- 
tained by the succession of teachers, ji to Augiras.^, 


^ First,— may also refer to excellence ; in this case the version would 
be, “ the princijtal of the gods.” 

+ He was produced, that is co say, manifested, by liis own act, not as the 
other creatures in consequenre of their virtue or vice — S'. 

X S', remarho that “ Brahinuvidya admits of a double explanation ; it cither 
denotes the science of Brahma, the science of the absolute spirit, or the science 
which has been revealed by Brahma the fir.'st-born, and this science is of 
course the science of Brahma.” — 'JTie latter interpretation, though etymologi- 
cally unobjectionable, is hai’dly admissible, and would owe its origin rather 
to a mythologist than to a philosopher 

§ For it is the cause, that all other sciences arc manifested. — S'. 

II ‘‘ Faravara” means either the science obtained successively, or the ku- 
prcnie and the lesser science. — S'. 

•f Other lists of teachers are given in other Upanishads. 
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3. The sou of S'anaka, the great house-holder, approached, ac- 
cording to the rite, Angiras, asking him : — Who is it, O venerable, by 
the knowledge of whom this all becomes known 

4. He said to him ; — Two sciences must be known, thus tell us 
tlie kiiowers of Brahma, the highest and the lesser.f 

5. The lesser comprehends the llik, the Yajus, the Sarna and the 
Atharva Vedas, accentuation, ritual, grammar, glossary, prosody 
and astronomy. Again the highest is the science, by which that 
indestructible (Brahma^ is comprehended. 

(). He is the invisible, J unseizable§ being, without origin, without 
distinction, il without eye or ear, without hand or foot,^ the eternal, 
pervading,* * * § ** * * §§ '^ omnipresent,ft subtle, inexhaustible being, whom the 
sages behold as the source of the elements. 

7. As the spider casts out and draws in (its web), as on the earth 

the annual herbs are produced, as from living man the hairs of the 
head and body sjning forth, so is produced the universe from the 
indestructible (Brahma). , 

8. By devotion is Brahma concentrated, hence food§§ is pro- 

* \\ lio is tlio oause of the world, by the knowledge of whom his effect, 
the world, is (■oinprohciided. — b'. 

t The highcbt is the science of the supreme spirit, the lesser the science whose 
object is to show the cause of virtue and vice and their consequences.- — S'. 

S'ankara guards hero against a misconception of the answer. At first 
view it appears that the answer does not agree with the question ; for it was 
asked, who is it, by the knowledge of whom this all becomes known { And 
the answer is : Two sciences must be known See, This, says S'ankara, is 
a necessary fault, because the full answer can only be given after the exposi- 
tion is completed ; for it will be shown, that the lesser science is in truth 
ignorance, it teaches nothing real, and must therefore be rejected. 

X Invisible,— incomprehensible to the senses of intellect. 

§ Unscizable, — unapproachable to the organs of action. 

11 Without qualities,— by which things are distinguished. 

^ Without the organs of intellect and of action. 

** In all beings, — from Brahma to immoveable matter. — S'. 

ft Omnipresent, — like the cther. 

XX Tapas (devotion) means here knowledge, (reflection,) the knowledge of 
the power of creation, preservation and destruction — S'. 

§§ Food, anna, the general un manifested state of the individual souls in 
their state of a desire to act.— S'. 
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(luced, from food life,* mind,t existence,^ the worlds, § (works H 
and) from works immortality.^ 

9. From him who is all-wise,** omniscient, whose devotion (tapas) 
has the nature of knowledge, ff are produced this Brahma,JI name, 
forms and food. 


* Life,*— Hiranyagarbha, the soul of the world.—S'. 
t Mind, — manas, which determines, mistakes, doubts and defines.— S'. 
t Existence,— saty a, the five elements. —S'. 

§ The seven worlds. 

I! Performed by man, &c. 

^ Immortality, the effect of works, viz. immortality only comparatively 
speaking, which continues as long as the effects of the works continue. 

** Sarvajna (all-wise) means, according to S'ankara, who knows all gene- 
rally ; and Sarvavit, (omniscient) who knows all specially, 
ft That is to say, which is without any effort.— S'. 
it Hiranyagarbha. 
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SECOND SECTION. 

1. This is the truth:* * * § The worksf which the wise beheld (re- 
vealed) in the Mantras were in the Tr^td YugaJ performed in ma- 
nifold ways. (Therefore) you that desire the proper fruit (of 
your works) practise them (now) always. — ^This is your road for 
(obtaining) the world of your actions. 

2. When the bearer of the sacrifice (the fire) is kindled^ when the 
flame flickers, then let (the sacrificer) throw the offerings between 
the two portions of melted butter. With faith must be offered. § 

3. By a sacrifice, — which is not accompanied with the rites on 
the day of the new-moon, or on the day of the full-moon, or every 
four months, or in the autumnal season, or where no guests are in- 
vited, or which is not done in proper time, or which is performed 
without the rite to the Visvad^vas, or against the regulations,— -a 
person is robbed of the seven worlds. 

4. The seveif flickering tongues of the firel^ are ; — Kdli (the black 
one), Kardli (the terrific one), Manojava (swift as the mind), Sulo- 
hita (the very red one), Sudhtimravarnd (of purple colour, Sphu- 
lingini (emitting sparks), and the Vis'varupi (all-shaped) goddess. 

5. Whoever performs works, when those (tongues) are shining, 
and (perfoims them) in due time, is taken by the offerings in the 


* In the first section the inferior and higher sciences have been defined ; 
the second is intended to show their objects, which are the world and the 
supreme Brahma ; at first the inferior science is described, because, without 
knowing it, there cannot be a desire to abandon it. — S'. 

+ Fire-offerings, — S'. &c. 

X Beside this explanation of “ Trdt^ydm” S'ankara gives another, viz. that 
it means also the triad of agents employed at sacrifices, the Hotar, Adhvaryu, 
and Udgitar. Dr. Weber mentions a third interpretation, given by Anqnetil, 
(Ind, St. vol. i. p. 282) — “ Anquetil explains it by ; et in quibusque tribus 
Beid (Vedis) ilia opera extensa explicata sunt; accordingly the Atharva 
would, with regard to observances, refer to the three more ancient V^das, 
while it claimed for itself the Brahma-vidy^ ; but at the commencement 
the Atharva- Vdda is expressly counted as one of the lesser Vidyas,” 

§ The words ‘‘ s'raddhaytC hutam” are not in the text published in the 
Tattvabodhini Pattrika. 
jl Vide Pras'na U. 3, 5, 
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form of the rays of the sun, and carried to that (world), where the 
one lord of the gods* * * § abides.f 

6. "Come, come,” thus saying, the resplendent offerings carry 
the sacrihcer by the rays of the sun, honouring him and saluting 
him with the welcome word : "This is your holy Brahma-world, 
obtained by your desert.” 

7. Perishable (and) transient, are verily the eighteen support- 
ers J of the sacrifice, on whom, it is said, the inferior work depends. 
The fools who consider this (work) as the highest (object of man), 
undergo again even decay and death. 

8. In the midst of ignorance, fools, fancying themselves wise and 
learned, go round and round, oppressed by misery, as blind people 
led by a blind. § 

9. Living in various ways in ignorance, youths imagine, we have 
obtained our end. Because the performers of work from attachment 
(to the world) are not wise, therefore, suffering unhappiness, they 
lose heaven, when the fruit of their works has become nought. 

10. Fancying oblations and pious gifts |1 (to lead to) the highest 
(object of man), fools do not know any thing (as the cause of the) 
good. Having enjoyed (the fruit of their works) on the high 
place of heaven, which (high place) they gained by their actions, 
they enter (again) this world or one that is lower. ^ 

1 1 . Those again who, with subdued senses, with knowledge and the 
practice of the duties of a mendicant, in the forest follow austerity and 
faith,** go, freed from sin, through (the grace of) the sunft (to the 
place), where abides that immortal spiritJJ of inexhaustible nature. 


* Indra, according to S'ankara. 

+ Compare this with Praa^na U. 5, 2—5, where man is carried to different 
worlds by the Mantras of the V^das. 

t Namely sixteen priests, the sacrificer and his wife.— S'. 

§ The same with Katha U. 2, 5, except that the Katha has daiidrairn^a- 
for “janghanyamanA.” 

il Ishta, purta, "oblations, pious gifts.” Vide Pras'na U. 1, 9. 
t Vide Katha U. 5, 7. 

** Faith in Hiranyagarbha, the creator.— S'. 

+t By the sun, that is to say by the northern path. Vide Pras'na U. 1, 9. 
tt Hiranyagarbha. The 11th Mantra does not refer to the supreme, but 
to the inferior Brahma. 
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12. Let the Brahmana after he has examined the worlds^ gained 
by works, renounce the world, (by the reflection that) there is 
nothing that is not created, because it is the effect of work. For 
the purpose of knowing that (which is not created), he approaches, 
sacred wood in his hand, a teacher, who knows the V5das and who 
is solely devoted to Brahma. 

13. Let then the wise (teacher) explain to that (pupil) who 
approached him according to the rite, whose mind is at rest and 
whose senses are subdued, according to the truth the science of 
Brahma, by which he knows the indestructible true spirit. 
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HHunlidlKa 

FIRST SECTION. 

1. This is the truth :* As from a blazing firef in thousand ways 
similar sparks proceed, so, O beloved, are produced living souls of 
various kinds from the indestructible (Brahma), and they also return 
to him. 

2. He is verily luminous, J without form, a spirit, he is without 
and within, without origin, § without life, without mind, he is pure|l 
and greater than the great indestructible one.^ 

3. From this (Brahma) are produced life,*'*' mind, and all the 
organs, ether, air, light, the water (and) the earth, the support of 
all. 

4. He, whose head is the fire,tf whose eyes are the moon and the 
sun, whose ears the quarters, whose revealed word the V6das, whose 
vital air the mind, whose heart the universe, from whose feet the 
earth (sprang forth), is the inner soul of all beings. 


- * The first Mundaka gives an exposition of the inferior science, the 
second is intended to describe the science of Brahma. — A'. Both commence 
with the declaration, that it is truth which they teach ; but, enjoins S'ankara, 
the truth of the highest science is very different from the truth of the lesser ; 
the latter is in fact no truth, but rather ignorance, while the former is truth 
in the full sense of the word. 

+ Vide Br. A.', 2, 1, 20. 

t Divya means, according to S'., either « luminous,” because he is himself 
light (or knowledge), or " divi sw^tmani bhava,” produced, existing in 
heaven that is in his own self, or “ heavenly.” 

§ In this is implied, that he is not produced, that he does not exist in 
time, that he does not change, not increase or decrease, and is not liable to 
destruction. — S'. 

li Without attributes, identical throughout, mere knowledge. 

^ This is Brahma in his unmanifested state. — 8'. 

** Hirapyagarbha. — S'. 

ft The heavens. — S'. 

Xt The Virtft. 
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5. From him* is produced the fire whose fuel is the sun ; from 
the moonf Parjanya> (from him) the animal herbs on the earth ; 
(nourished by them) man emits seed upon the wife ; (thus) many 
creatures are produced from the spirit. 

6. From him (emanated) the Mantras of the Rik^ the Sama and 
the Yajur Vedas, the initiatory rites, the burnt offerings, § all the 
sacrifices, II the donations,^ the year** and also the sacrificer, (and) 
the worlds in which the sun and moon purify .fj* 

7. From him also were produced in many ways the gods, the 
Sadhyas,JJ men, quadrupeds, birds, the vital airs that go forward 
and descend, rice and barley, devotion, faith, truth, the duties of a 
Brahma-student and observance. 

8. From him proceed the seven senses, §§ the seven flames, l||i the 
seven kinds of fuel, the seven sacrifices,*** these seven placesf^f 


* Heaven, Parjanya, the earth, man and wom^n, are here represented as 
five fires.— A'. 

t The moon, as produced from the fire of heaven. 

t Diksh^, according to S'., certain rites, preliminary to the sacrifices them- 
selves, as the taking of kusa-grass, &c. 

§ In which melted butter is offered. 

II Sacrifices, where animals are fastened to posts, as S', expresses it, be- 
cause animals were not always offered at those sacrifices. 

^ Donations of one cow up to the bestowing of the whole property after 
the sacrifice to the attending priests. — S'. 

** As part of the time and the rites. — S'. 

ft The rewards of the ignorant and knowing performers, the one to be 
obtained by the Southern, the other by the Northern path. Vide Pras’na 
U. 1, 9. 

tt A kind of gods. « 

§§ Pr^na is here the term for senses.’^ That it means here sense” and 
not “ vital air,” is evident from its attribute seven,” which would not agree 
with vital air. The senses are called seven, because there are seven orifices 
in the head which lead to them. — S'. 

illi The seven flames, the power of the senses to manifest their respective 
objects. — S'. 

H^^The objects of the senses. 

*** The knowledge of those objects. 

ttt The places of the senses. 
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in which the vital airs move that sleep in the cavity (of the heart) 
and that, always seven, are ordained (for every living being). 

9. Thence (proceed) all the seas and mountains; from him 
proceed the rivers of every kind, thence all the annual herbs, the 
juice* by which, together with the elements, the inner bodyf is 
upheld. 

10. Spirit alone is this all, the works, austerity. Whoever knows 
this supreme, immortal Brahma as dwelling in the cavity (of the 
heart), breaks, O gentle youth, the bonds of ignorance. 


* The juice of five kinds, sWeet, bitter, &c. 

tThe subtle body, according to the Vdd^nta, consisting of the three 
sheaths of intellect, of the mind and of life. Vide p. 3. 
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SECOND SECTION. 

1 . (This Brahma* * * § is) manifest, near, dwelling verily in the cave,f 
(is) the great goal ; on him is founded all that moves, breathes and 
closes the eyes. This you know as what exists and not exists, J as 
what is to be adored, § as what is beyond the knowledge of the 
creatures, 11 as the greatest. 

2. As luminous, as more subtle than what is subtle, on which 
the worlds are founded and their inhabitants. This (is) the 
indestructible Brahma, this life, this speech and mind. This is 
true, this is immortal, this, O gentle one, know as (the aim) to be 
pierced (by thee). 

3. Seizing as his bow the great weapon of the Upanishad, (let 
man) put (on it) the arrow, sharpened by devotion, attracting with 
the mind whose thought is fixed upon that (Brahma). Know, O 
beloved, that indestructible (Brahma) as the aim. 

4. HThe sacred word (“Om’’) is called the bow, the arrow the 

soul, and Brahma its aim ; he shall be pierced by him whose attention 
does not swerve. Then he will be of the same nature with him 
(Brahma), as the arrow (becomes one with the aim when it has 
pierced it). ' 

5. On him are based the heavens, the earth, the atmosphere, the 
mind with all the organs. Him ye know as the one soul alone. 
Dismiss (all) other words ; he is the bridge to immortality. 

6. Within (the heart), which the arteries enter as the spokes 
the nave of the wheel, he moves — becoming manifold.** You 
meditate on him by the word Om,” Be welfare to you that 
you may cross over the sea of darkness. 

* How becomes Brahma, who is without form, an object of knowledge, 
and which are the means of producing it ? — S'. 

t In the heart of all living creatures. 

t According to S'ankara’s explanation, the gross and subtle bodies. 

§ Or desired. 

il Of common people. 

^ This verse explains what is meant by the bow, &c. — S'. 

** By the manifold modifications of seeing, hearing, wishing, &c. 
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7. The soul which is all-wise, omniscient, whose glory (is manifested) 
in the world, is placed in the divine town* of Brahma, in the ether 
(of the heart) ; it is of the nature of the mind, the ruler of life and 
of the body, placed in food.f The wise, concentrating the heart, 
behold by the knowledge of him (Brahma) that whose nature ap- 
pears as bliss, is immortal. 

8. The bond of the heart is broken all doubts disappear, and 
his works cease (to bear fruit), when (the being) who is supreme 
and not supreme, § is seen. 

9. In the golden (luminous) highest sheath H the knowers of the 
soul know the Brahma who is without spot, without part, who is 
pure, who is the light of lights. 

10. There^ (as to .Brahma) the sun does not manifest, nor the 
moon and stars, there do not manifest those lightnings, how then 
should manifest this fire ? When he is manifest, all is manifested 
after him ; by his manifestation this whole (world) becomes ma- 
nifest. 

11. This immortal Brahma is before, Brahma behind, Brahma to 
the right and to the left, below' and above,** all-pervading, Brahma 
is this all, is this infinite (world). 


^ The mind, according to S'ankara. 
t In the nutrimentitious sheath, — S'. 
t Vide Katha 6, 15. 

§ Supreme and not supreme, considered as cause or effect, according to 
S'ankara’s explanation. 

}) In the sheath of intellect. 

U The same as in Katha 5, 15 ; and in S' wet. U. 6, 12. 

** Vide Pras'na U. 1, 6. 
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JHun^alta 


FIBST SECTION.* * * § 

1. Two birds, f always united, of equal name, dwell upon one and 
the same tree. The one of them enjoys the sweet fruit of the fig- 
tree, the other looks round as a witness. 

2. Dwelling on the same tree (with the supreme soul) the deluded 
soul (the individual soul), immersed (in the relations of the world), 
is grieved by the want of power ; but when it sees the other, the 
(long) worshipped ruler as different (from all worldly relations) and 
his gloiy, then its grief ceases. 

3. When the beholder beholds the golden-coloured author (of the 
world), the lord, the spirit, the source of Brahma,^ then, shaking 
off virtue and vice, without spot, he obtains the highest identity. § 

4. ♦‘This lifejl shines forth as all the beings ^the wise who thus 
knows, does not speak of any thing else ; his sport is in the soul, his 
love** and action are in the soul ; he is the greatest among the 
knowers of Brahma. 

5. The soul must verily be obtained by the constant (practice) of 
truth, of devotion, of perfect knowledge, (and) of the duty of a 
Brahma-student. He whom the sinless devotees behold, is verily in 
the midst of the body, of the nature of fight, is pure. 


* S'ankara describes the contents of this section, as follows -The know- 
ledge, by which the supreme Brahmais obtained, has been explained, and also 
the concentration, by which he is comprehended. In this section the 
means which accompany concentration, are described. — According to my 
opinion, rather all the means by which a knowledge of Brahma is obtained 
are here set forth. 

t The two first verses occur also in the S' vet. U. 4, 6-7. 

t Or : Brahma, who is also source (of the world). 

§ An identity with Brahma, where no distinction remains. 

11 The supreme Ruler.— vide p. 2. 

IF From Brahm^ down to inanimate matter.— 

Sport, according to S'., refers to external, love to internal, actions. 

Y 
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6. Truth conquers alone, not falsehood. By truth is opened the 
road of the gods, by which the Bishis whose desires are satisfied, 
proceed, (and) where the supreme abode of real truth (is found). 

7. This (being of Brahma) is great, divine, of a nature not to be 
conceived by thinking, more subtle than what is subtle,* it shines 
in various ways, it is more distant than what is distant, and also 
near in this body ; for the beholders it dwells even here in the cave. 

■ 8. It is not apprehended by the eye, not by speech, not by the 
other senses,f not by devotion or rites ; but he, whose intellect is 
purified by the light of knowledge, beholds him who is without 
parts, through meditation. 

9. This subtle soul is to be known by thinking, into which life, 
five-foldj divided, entered. The organ of thinking^ of every creature 
is pervaded by the senses ; that (organ) purified, the soul manifests 
itself. 

10. Purified in intellect, (man) gains that world and those desires 
which he imagines in bis mind.|| Therefore let a man who is desi- 
rous of prosperity worship him who knows the soul. 


* Katha U. 2, 20. + Katha U. 6, 12. J Vide Prds. U. 2, 3. 

§ “Cluttam,” here, according to S'ankara, for “antakkaranain,” the in- 
ternal organ of the Veddnta. 

11 Brih. A'.l,4,15. 
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1 . knows this supreme Brahma, the place, founded on which 
the whole world shines in glory. The wise who, free from desires* * * § 
adore the man (who thus knows the soul) will not be born again. 

2. Whoever fancying forms desires, is by his desires born here 
and there ; (but) for him whose desires are satisfied, and who has 
recognised the soul, vanish even here all desires. 

3. The soul cannot be gained by knowledge (of the Veda,) not by 
understanding it, not by manifold science. It can be obtained by 
the soul by which it is desired. His soul reveals its own truth.f 

4. The soul cannot be obtained by a man without strength, nor 
by carelessness, nor by devotion, nor by knowledge which is unat- 
tended by devotion ; but if the wise strives with those supports, then 
enters the soul the abode of Brahma. 

5. JWhen <Jie Rishis who are satisfied with knowledge, who have 
acquired (the knowledge of) the soul, who ara without passion and 
placid in mind, have obtained him, then wise and with concentrated 
mind, every where comprehending the all-pervading (soul), they 
enter it wholly. 

6. Those§ who have ascertained the meaning of the knowledge 
derived from the Vedanta, who by the Yoga which renounces * all 
worldly concerns, are striving (for emancipation) and whose intellects 
are purified, all those at the time of their final death enjoying the 
highest immortality in the worlds of Brahma || become fully liberated. 


* lie who is purified in intellect. — vide, p. 162. v. 10. 
t Thus 1 translated in accordance with S'ankara’s explanation of this 
passage ; but it appears to me at variance with the strict sense of the words, 
as he refers the relative to another subject than its antecedent 

tdna.” I would therefore prefer the following rendering. It (the supreme 
soul) can be obtained by him (the individual soul) whom it choses ; it 
(the supreme soul) choses as its own the body of him (of the individual 
soul). The whole verse occurs also in the Katha U. 2, 23. 

J How is Brahma entered ? The answer is : — S'. 

§ This Mantra is taken from the Taitt. A', x. 12, 3— vide Weber’s 
Jnd. Se, vol. i. p. 288. 

li Means the one Brahma, the plural is here used, according to S'., because 
Brahma, although one, is perceived as manifold. 
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7. (Then) the fifteen parts* (of the body) enter into their ele- 
ments^ and all the organs into their presiding deities ; (then) the 
actions and the soul, which resembles knowledge^^t become one in 
the (being which is) great, inexhaustible (and) all. 

8. As the flowing rivers come to their end in the sea, losing name 

and form,{ so, liberated from name and form, proceeds the wise to 
the divine soul, which is greater than the great. ^ 

9. Whoever knows this supreme Brahma, becomes even Brahma. 
In his family there will be none ignorant of Brahma ; he overcomes 
grief, he overcomes sin, he becomes immortal, liberated from the 
bonds of the cave (heart). 

10. This is recorded in the following Rik : — Let (the teacher) com- 
municate this science of Brahma to those who are performers of cere- 
monies, versed in the V6das and devoted to Brahma, who them- 
selves offer with faith oblations to the one Rishi (the fire), and by 
whom the observance to bear fire on their heads has been perform- 
ed according to prescribed rite. 

1 1 . The Rishi Angiras communicated this truth before (to the son 
of S'unaka). Let none read this who has not performed the (fire) 
rite. Salutation to the great Bishis, salutation to the great Rishis. 


* The fifteen parts, mentioned in the Eras'. U. 6, 4.— -S', 
t The soul under the attribute of intellect, which is produced by igno- 
rance.<~8'. 

Z With slight Tariations in the Pras'na.— U. 6, 5. 



INTRODUCTION. 


The contents of the Mdndukya Upanishad,* divested of their 
abstruse phraseology^ are as follows. Brahma« the soul or spirit^ 
comprehends all things, both objects of perception and those which 
perception cannot reach. Brahma, or the soul, has four modes of 
existence, the waking state, the state of dreaming, the state of pro- 
found sleep, and a fourth state different from any of the former. 
In the waking state the soul through the senses is in actual contact 
with the material world of sense ; in the state of dreams, it is 
conscious through the mind of the impressions which remain of the 
former state ; In profound sleep no desire,^no thought, is left, all 
impressions have become one, and only knowledge and bliss remain. 
It is in this state, that Brahma becomes creator, that all things 
proceed from him, and are again absorbed in him. In the fourth 
state Brahma returns to his absolute and infinite nature having no 
relation to ought else. 

The word Om” is the verbal representative of Brahma, and the 
means by which the idea of Brahma is conceived. The parts of 
which it consists, viz. the letters A, U, and M, correspond with* the 
different modes of existence of Brahma: thus A, with his complete 
manifestation (the waking state), U. with his internal manifestation 
(the state of dreams), and M. with his existence when not manifest- 
ed (profound sleep), or when all effects, the whole universe, have not 
proceeded beyond their final cause. The word Om,” its separate 
parts having disappeared, as soon as pronounced, corresponds to 
Brahma in his absolute and infinite nature. 

By meditation on “ Om” in its last form man becomes identical 
with Brahma. 


^ This Upanishad is translated by Dr. Weber in his " Ind, Studien^^ 
vol. ii,, pp. 107-9. Vide also his remarks on it 1, c. pp. 100-7. 



166 


INTRODUCTION, 


From the form ia which it is represented, I think, that the Man- 
dnkya is one of the latest among those Upanishads which ex- 
hibit the infinite spirit in its primitive notion, unmixed with sectarian 
views. There is here no enquiry of any kind ; the system is com- 
plete, and described in terms which indicate the absence of all doubt 
or uncertainty as to its truth. The introduction of many of the 
technical terms of the V^d^nta, with no other object than that of 
making as complete an enumeration of the names as possible, in- 
dicates that this Upanishad is taken from various sources, and that 
it addresses itself more to a blind disciple than to an intelligent 
enquirer. How far it is wanting in the spirit of research, is shown 
by the high veneration in which the word Om” is held. It is 
represented not as a means, or as the best means of comprehending 
Brahma,' but as identical with him, proving thereby, that truth was 
sought rather by meditation on symbols than on the ideas to which 
they referred. The only trace of a more profound mode of thought 
is found in the order in^ which the modes of Brahma’s existence are 
described ; for the commencement is made with the mode or state, 
in which reflection first rises, and it is concluded with the last result 
to which that reflection has attained. 



THE MANDUKYA UPANISHAD 

or THE ATHARYA TE'DA. 


1 . Om” this is immortal. Its explanation is this all ; what was, 
what is, and what will be, all is Terily the word Om and every 
thing else which is beyond the threefold timef is also verily the 
word 

2. For this all (represented by Om’* * * § ) is Brahma ; this soul is 
Brahma. This soul has four conditions.;;^ 

3. The first condition is Vaisvdnara,§ whose place is in the wak- 
ing state, whose knowledge are external H objects, who has seven 
members,^ who has nineteen mouths,** (and) who enjoys the 
gross (objects). 

4. His second condition is Tiujasa,ff whose place is in dream. 


* According to S'ankara’s explanation the rendering would be as follows : 
"Ora” this sound (or immortal) is this all. Its explanation (should be 
known). What was, what is, and will be, all is verily the word " Om.” 

+ The avyakta (unmanifested) &c. — S'. 

' t Literally is four-footed. 

§ Yis'viinara, vis'ves^m nar^n^m an^kadhd nayandt (from his ruling in 
manifold ways all men) yadvd vis'vas'chdsau naras'cha (or from his be- 
ing all and man).— S'. 

II A knowledge different from his self. 

H The seven members are : His head the heavens, his eye the sun, his 
breathing the wind, his centre the ether, his place for urine the water, his 
feet the earth, and his mouth ^re. — ^S'. Anquetil gives the five senses, mind, 
and intellect as his seven members. — Weber’s Ind, Stud. vol. ii. 107. 

** According lio S', the nineteen doors of perception, viz. the five organs of 
intellect, the five organs of action, the five vital airs, mind, intellect, 
self-consciousness and chittam. According to Anquetil the sixteen kald 
and the three gu^a, and by the sixteen kald he means the five elements, the 
five senses, the five organs of action and the mind. 

ft He is called Taijasa, because his object is a knowledge without objects, 
whose nature is mere manifestation .—S'. 
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whose knowledge are the internal objects,* who has seven members, 
nineteen months (and) enjoys the subtle (objects) .f 

’ 5, When the sleeper desires no desires, sees no dream, this is 
sound sleep. His third condition is Prdjna| (who completely knows) 
who has become one, whose knowledge is uniform alone, § whose 
nature is like bliss, || who enjoys bliss, and whose mouth is know- 
ledge.^f 

6. He (the Prdjna) is the lord of all; he is omniscient, he is 
the internal ruler ; he is the source of all ; for he is the origin and 
destruction of (all) beings. 

7. They think the fourth him, whose knowledge are not inter- 
nal objects, nor internal, nor both,** who has not uniform know- 
ledge,-!^ who is not intelligent and not unintelligent, JJ: who is 

* 'Ihe impressions remaining in the mind which, independent of the senses, 
are perceived in dream. — S'. 

+ The above impressions. 

$ Prdjna (sarvavishay^jndtritam asya ^va iti Prdjna ;) who has a know- 
ledge of every object, according to S'. ; the derivation of the commentator of 
the Y^ddnta Sdra (Eamakris'hna Tirtha), on the other hand, is prdy^pdjna : 
prajna, pr^jna is a person who is nearly ignorant. (V. S. p. 58.) In the 
present Upanishad, however, PitCjna has the sense which S', ascribes to it. 

§ Through want of discernment, says S'., because a true uniformity 
cannot exist in that state. Prajnaghana is in the Ydddnta SAra (p. 98} 
explained by Prajnansdkarasa, the one nature of knowledge. 

II Not bliss, but like bliss, because it is not eternal,— S.' 

^ Chdtomukha it is called, because conscience (chdtas) is the door 
(mukha) to understand the dream, &c., or conscience, characterised by in- 
tellect, is his door to enter the state of dream, &c. — S'. And A'nAnda G.adds, 
** there would be no such things as dream and the waking state independent 
of the state of profound sleep, because they are the effects of the latter.” 

Neither of these explanations appears to me here called for, but chdto- 
mukha to be taken rather in its literal sense whose mouth is knowledge,” 
in accordance with the expression in the third and fourth Mantras unavin- 
a'atimukha” (who has nineteen mouths). 

** Whose knowledge are not internal objects, nor internal, nor both suc- 
cessively, prohibits to think Brahma as Taijasa, as Yis'va, and as being in 
the state between waking and dream. — S'. 

+f Prohibitoiy of profound sleep. — S'. 

tt The first denies that Brahma knows at once^ all objects, the second, 
that he is without consciousness.— S'. 



THE MA'nBUKYA tlPANlSHAD. “ 1^69 

invisible^ imperceptible, iinseizable,'’^ incapable of proof, beyond 
thought, not to be defined, whose only proof is the belief in the 
soul,t in whom all the spheres:^ have ceased, who is tranquil, § 
blissful, and without duality. || 

8. This soul depends upon the word ‘‘Om,*’ which depends 
upon its parts.^ The conditions (of the soul) are parts (of the 

Om*’)i these parts conditions. (Those parts are) the letters A, 
U, and M. 

9. Vais'vanara, who abides in the waking state, is the letter A, the 
first part, (either) from pervading** (apt6h), nr from its being the 
first (letter) ,ff He verily obtains all desires and is the first who 
thus knows. 

10. Taijasa who abides in dream, is the letter U, the second part, 
from its being more elevated or from its being in the midst. §§ He 
verily elevates the continuance of knowledge, and becomes the like 
(to friend and foe) and has no descendant ignorant of Brahma who 
thus knows. • 

11. Piijna (the perfect wise) who abides in deep sleep, is the 
letter M, the third part, from its being a measure (mit6h|ll|), or from 


♦ Beyond the reach of the external organs.—- S'. 

t Or ; who is to be obtained by the belief, that in the three states the 
same soul exists. — S'. 

t Denies the absence in Brahma of any of the attributes belonging to 
the waking state, to dream, and sound sleep. — S'. 

§ Free from change. — S'. 

il Without distinction. — S'. 

U Parts, (mdtra) a mdtra is a short vowel or syllabic instant. 

A'pte ; for vydpte : pervading ; for all the words are pervaded by the 
letter A as the world by Vais' vdnara —S'. 

tt As A is the first of letters, so Vais' vdnara the first of creatures. — S'. 

Ut-karshat, more elevated than the letter A, as Taijasa is more elevated 
than Vais'vdnara.— S'. 

§§ Of the letters A and M, as Taijasa is between Vis'va and Vais'vinara, 

illl Because Taijasa and VisVa are measured by the Pr^jna, by their 
entering and leaving the state of destruction and birth, as barley is measur- 
ed by a Prastha (a small kind of measure).— S'. • 
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its being of one and the same nature.'*' He verily measures this 
all and becomes of the same naturef who thus knows. 

, 12. (The ** Om”) which is without part is the fourth (condition of 
Brahma) which is imperceptible in which all the spheres have 
ceased, which is blissful (and) without duality. The " Om/’ thus 
(meditated upon) is soul alone. He enters with his soul the soul, 
who thus knows, who thus knows. 


* As at the end of pronouncing Om** the A and U become one with 
the M., so Vis'va and Taijasa with the Pr^jna.-^S'. 

+ With the author of the world.— S^ 
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he is concealed 
in everyone’s 
soul 1, 15. 

tf 

48 „ 

35 

if 

gacchanti. 

ft 

gachchhati. 

ff 

56 „ 

33 

ft 

M5ya, 

ft 

Mdy5. 

ff 

57 „ 

29 

tf 

gacchanti. 

ft 

gachchhati. 

ft 

62 „ 

13 

ft 

ha. 

ft 

hL 

ft 

67 „ 

26 

ff 

Brahma, 

ft 

BrahmA 

ff 

70 „ 

1 

ff 

Paley, 

ft 

Poley. 

ff 

74 „ 

20 

ft 

recounting 

tt 

renouncing. 

ff 

82 „ 

22 

tf 

Tattabodhini, 

>f^ 

Tattvabodhini. 

ft 

84 „ 

34 

ff 

vati. 

ft 

vati. 

ff 

94 „ 

3 and 4 

ff 

in the state 
of awaking. 

ft 

in the waking 
state. 

ft 

100 „ 

1 

ff 

Brahmdna, 

ft 

Brdhmana. 

ff 

104 „ 

36 

tf * 

above. 

ft 

alone. 

ff 

110 „ 

13 

ft 

awaking. 

ft 

the waking 
state. 

ft 

“■ „ 

26 

ft 

characterised. 

tf 

characterized. 

ft 

117 

27 

tf 

the one. 

ft 

one. 

tf 

120 „ 

36 

tf 

5, 3, M, 6; 1 K., 

ft 

1, 2, 1—7. 

ft 

„ 

37 

ff 

Chands, 

ft 

Chdnd. 

ft 

121 „ 

9 and 10, 

ff 

state of awaking. 

ft 

waking state. 

✓ 

ff 

128 „ 

22 

ft 

Biriit, 

tf 

VirSt. 



a 


1|9 lii^, 10 " 

/or 

oqiializing. 

rmd 

equalising. 


130 

*» aa 

>a 

Bramanistha, 


Brahmisiha. 

»» 

131 

» as 

99 

Susumna, 

99 

Sushumni. 

0» 

132 

« 87 

e^ter 

" equalising power*’ add “ or.” 

9 $ 

, •«-. 

» 29 

for 

Susumna, 

read 

Sushumna. 

»> 

133 

„ 7 

99 

disc. 

99 

disk. 

» 

— 

« 

99 

awaking. 

99 

waking. 


134 

»» 86 

99 

awaking,^ 

99 

waking. 

W* 


» 37 

99 

shadcha aahad- 

99 

sachcha asach 





cha. 


cha. 

9f 

135 

» 13 

99 

after. 

99 

anus. 

« 

137 

» 12 

99 

Tajur, 

99 

Yajus. . 

99 


» 32 

99 

Gin, 

99 

Giri. 

99 

138 

» 36 

99 

awaking, 

99 

waking. 

99 

140 

» 16 

99 

world's. 

99 

worlds. 

99 

162 

M 1 

99 

conquers alone. 

99 

alone conquers. 

99 


,,9,29,90,92, 

33, „ 

VaisVdnara, 

99 

Vis'vfiuara. 

99 


„ 20 

99 

antakkaranam. 

99 

antahkaranam. 

99 

J67 

» 7 

99 

Vaisv&nara, 

99 

Vis'v&nara. 

99 , 

168 

« 27 

99 

characterised. 

99 

characterized. 
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Sankara^ s Introduction, 
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defects of envy, anger and the rest, he alone is entitled to their fruits. 
From the injunction of ceremonies to him who knows the Vedas, may 
it not be inferred that the conscient of the non-dual is also enjoined to 
(perform) ceremonies ? No ; because the natural distinctive knowledge 
of actor, recipient and the rest which is included in ceremony, is de- 
stroyed by [a proper understanding of] the <Srutis :• “The being one 
without a second “ All is the Divine soul,’* &c. Therefore actions 
are enjoined to him only who is ignorant, and not to the conscient of 
the non-dual. Accordingly it has been said ; “ All those (who are 
attached to ceremony) migrate to virtuous regions ; he, who reposes in 
Brahma, attains immortality.*’ 

In this discourse on the knowledge of the soul without duality, 
the object and exercise of the mind in both cases being the same, are 
also related certain auspicious forms of adoration (upAsand) [1st, 
such] the recompense of which closely approximate to salvation, 
[2nd such] the subject of which founded on the 6"rutis ; “ Om is 
mind,” “ Om is corporeal,” is Brahma ^diff^nng but slightly from 
the non-dual, [and 3rd such as] are connected with ceremony, although 
their recompense is transcendent. 

The knowledge of the non-dual is an operation of the mind, and in- 
asmuch as these forms of adoration are modifications of mental action, 
they are all similar ; and if so, wherein lies the difference between the 
knowledge of the non-dual and these forms of adoration ? The knowledge 
of the non-dual, is the removing of all distinctive ideas of actor, agent, 
action, recompense and the rest engrafted by ignorance on the inactive 
soul, as a knowledge of the identity of a rope, removes the erroneous 
notion of a snake under which it may be [at first] perceived ; while upa- 
sana (adoration) is to rest the mind scripturally upon some support, and 
to identify the same with the thinking mind ; — (a process) not much 
removed from this transcendent knowledge. Herein lies the difference. 

Since these forms of adoration rectify (the quality of) goodness 
(satva), display the true nature of the soul, contribute to the know- 
ledge of the non-dual, and are easy of accomplishment from having 
supports, they are therefore primarily propounded ; and first of all, 
that form of adoration which is allied to ceremony, inasmuch as 
mankind being habituated to ceremony, adoration apart from it is, to 
them, difficult of performance. 

B 2 



CHHANDOGYA UPANISHAD. 


FIRST CHAPTER. 

Section I. 

Om !* this letter, the Udgitha, should be adored. Om is 
chanted : — its description. 

COMMENTARY. 

1. Om ! this letter should be adored. The letterf Om is the most 
appropriate (Jit, nearest) name of the Deity (paramdtmd or supreme 
spirit). By its application. He becomes propitiated, as men by the use 
of favourite names. From its perfect applicability and definitive and 
comprehensive character, the sound Om exclusively is here pointed 
out by the particle “ the,’* « this.” It is, further, emblematic^ 
of the divine soul, as images are of material objects. Being thus a 

* Om, when considered as one letter uttered by the help of one articulation, is 
the symbol of the Supreme Spirit. It is derived from the radical to preserve, 
with the affix “ One letter (Om) is the emblem of the Most High.*' Manu 
ii. 83. This one letter, Om, is the emblem of the Supreme Being." Bhaga. 
vadgiid. It is true that this emblem conveys two sounds, that of 0 and w, never- 
theless it is held to be one letter in the above sense ; and we meet with instances 
even in the ancient and modern languages of Europe that can justify such privi- 
leges, such as S and V, reckoned si gle letters in Greek, and Q, W, X, in English 
and others. But when considered as a triliteral word consisting of (a) ^ (u) 

if, («o)» Om implies the three Veds, the three states of human nature, the three 
divisions of the universe, and the three deities, Brahma, Vishnu, and Siva, agents 
in the creation, preservation, and destruction of this world ; or, properly speak- 
ing, the three principal attributes of the Supreme Being personified, as Brahma, 
Vishnu, and Siva. In this sense it implies in fact, the universe controlled by the 
Supreme Spirit.— Rammohvn Roy. 

t immutable, imperishable, undecayable ; and also a letter of the alpha- 

bet. “That which passes not away is declared to be the syllable Om, thence 
called Akshara." Mann ii. 84. 

Lit. “part," “member, 
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First Chapter. Section I. 

2, T^he earth Constitutes the essence of all substances ; 
water is the essence of the earth, and annual herbs of water ; 
man forms the essence of annual herbs, and speech is the 
essence of man ; Rig is the essence of speech, Sama of the Rig, 
and of the Sama, the Udgitha is the essence. 


designation and a representative of the Supreme Spirit, it is known 
in all the Vedantas as the best means towards the accomplishment of 
His adoration. Its^ repeated use at the commencement and close of 
all prayers, and Vedaic recitations, establishes its preeminence : and 
for these reasons this eternal letter, denoted by the term Udgitha from 
its constituting a part of the Udgitha,* should be adored; to this 
Om, as the substancef of M actions and the representative of the 
Supreme, firm and undeviating attention should be directed. 

The Sruti itself has assigned a reason why the word Udgitha is 
expressive of Oni ; ** this is chanted (Udgayate)/' As the chanters 
of the Udgitha hymns begin with Om, by Udgitha Om is implied. 
By “its description” is implied the narration of the mode of its 
adoration, of its attributes and fruition : “ commenceth,” 

(understood) should be the concluding verb of the sentence. 

2. “ Of all substances” moveable and immoveable, the earth is the 

“ essence” i. e. source, place of dependence, 

asylum, “ Water is the essence of the earth water being 

(as it were) the warp and weftj of the earth, is called its essence. 
“Annual herbs,” being matured and elaborated by “ water,” form 
the essence of that element. Of annuals “ man is the essence,” 
being matured by aliment.§ Of that “man, speech is the essence 
speech being his preeminent attribute is styled his essence. Of all 
speeches the Rig hymns are the essences, being preeminent ; of all 

Name of that portion of the Sama Veda (second Chapter) which compre- 
hends the hymns recited at the sacrifice of the moon plant (Soma y%a). Vide ante 
Vol. II. part iii. p. 29, and Stevenson’s Sama Veda. 

f The Udgitha hymns are chanted at the Soma yaga,^and Om, being an essen- 
tial member of those hymns, is called, in the Commentary, 

X By the terms ota and prota the commentator alludes to the repeated origin 
and dissolution of the earth from, and into, water. 

§ The produce of annuals. 
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3. The Udgitha is the quintessence of all these essences ; 
it is the Supreme, the most adorable, the eighth. 

4. What ? what is the Rig ? What ? what the Sama ? 
What ? what the Udgitha ? These are questioned. 

5. Rig is speech, Sama is life, and Om, this letter, is the 

Udgitha. Verily this and that, speech and breath (pram ) — 
Rig and Sdma, — make a Mithuna (couple). ^ 

the Rig hymns, the Sama Veda is the essence, beiag more preeminent, 
** and of the Sama’* Om, the Udgitha, the subject of this discourse, 
** is the essence,” being sublimer still. 

3. Thus this Om named Udgitha, being the last of all successive 
essences, is (called) the quintessence (^rnff) ; being an emblem of 
the Deity, it is the most adorable, — wmj, from ardha “ place” and 
para “ preeminent” — worthy of the abode of the Supreme ; that is, 
worthy of being adored as the Deity. “ The eighth — calculating 
from the essence of the earth, the Udgitha is the eighth. 

4. It has been said that Rig is the essence of speech ; it is now askedy 

what is that Rig ? what that Sama? and what the Udgitha ? The repe- 
tition of the word^' what*’ ^ with the affix — in the text,] 

is expressive of the earnestness of the enquirer. The affix is used 

in asking questions regarding different classes,* there is no plurality of 
the class Rig, how is then such an affix used here ? The word 

being a compound of and (questions into a class) applying 

to the individual hymns of the class Rig, and not of and 
(questions regarding classes) it is not objectionable. It might be said, 
that the instances " which Katha ?’*t and the like, can be 

explained by taking this word to be a compound of WW? and 'qfKW* 
and not of ^imiand ; but that cannot be, the enquiry being into 

the individual hymns of the class Katha. Were this compound composed 
of and some additional rule would be necessary for the 

elucidatioa of the passage in the text. “ These are questioned,” L e, these 
interrogations are made. Questions being put, their replies follow : — 

5. “ Rig is speech,” &c. The identity of speech and Rig estab- 
lished in the text, is not prejudicial to the Udgitha being the eighth 

♦ BobtUngk's Paaini, Chap. V, Sec. 3, Rule 93.— Vol. II. p. 359. 

t A portion of the Yajur Veda. 
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First Chapter. Sectioii I. 

( 5 , — The Mithuna unites with the letter Om, as couples 
uniting together gratify each other^s desires, 

7. He verily becomes the gratifier of desires, who, knowing 
it thus, adores the undccaying TJdgitha. 

(verse 3), the topic being different — that of proving the all-gratifying 
attribute of Om. Speech and breath (prana) are the sources of 
Rig and Sama, hence speech is said to be Rig, and breath (prdna) 
Sama. By the use, in due order, of [the words] speech and breath, 
the sources of Rig and Sama, the whole of the Rig and Sama hymns 
are included ; by the Rig and Sama being thus taken in all the cere- 
monies capable of performance through them are necessarily included ; 
and by them all motives, which impel to ceremonial works^ are also in 
eluded. And thereby all doubts regarding the all-comprehensiveness 
of “ Om, this letter, the IJdgitha,” are removed. 

“ Verily this and that” indicate the Mithuna couple ; and what that 
Mithuna is, is thus related. “ Speech and breath” (pr^na) the sources 
of all the Rig and Sama hymns, form the (couple) Mithuna, Rig and 
Sama” in the text signify the sources of Rig and Sama, and not a distinct 
couple of Rig and Sama ; otherwise there would be two couples, one of 
speech and breath, and the other of Rig and Sama, and the use of the 
singular (“ this and that make a couple”) would become inadmissible ; 
hence it follows that speech and breath the sources of Rig and Sama 
constitute the couple. 

6. “The couple” defined above “unites with the letter Om.” 

Thus this couple which has the attribute of gratifying all desires 
being “ united,” incorporated with the letter Om, the all- gratifying 
power of the letter is likewise established. The exclusively phonetic 
nature of the letter Om, its being utterable by the breath of life 
(prana), and its union with the couple having been established, an 
example is adduced to illustrate the aforesaid all-gratifying attribute 
of that couple. As in the creation * * * 

4: 4c 

* * * * * *, SO the 

couple existing in the innate soul realizes the all gratifying power of 
the letter Om. 

7. To shew that the adorer (Udgita) of this letter also partakes 
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8. Verily this is an injunctive term. Whatever is enjoined, 
Om is surely repeated ; hence this injunction is called Prospe- 
rity. He verily becomes the gratifier of desires, and promoter 
of prosperity who, knowing all this, adores the uiidecaying 
Udgitha. 

9. Through its greatness and effects is the threefold know- 
ledge maintained ; for the worship of this letter is Om recited, 
Om exclaimed, Om chanted. 

of its merits, it is said ; ** He verily becomes the gratifier of the desires” 
of his yajamdna,* (employer) who adores this letter, this all-granting 
Udgitha ; i. e. he procures for himself the aforesaid recompense ;t thus 
the Srnii ; “ With whatsoever object it is adored, that is fulfilled.” 

8. Om is also prosperity. How? “Verily this” (the subject of 
discourse) “is an injunctive term,” — Anujndksharam, from anitjnd and 
dkshara ; anvjnd signifying “injunction,” “order,” and ultimately the 
letter Om. How came it to be an injunction explains the >S^ruti : “ What- 
ever is enjoined” or assented to, by the learned or wealthy regarding 
learning or wealth, it is done by saying “Om ;” thus in the Veda, 
“ thirty-three” is assented to by Om.J In worldly affairs likewise 
when one is addressed with such words as, “ I appropriate this wealth 
of yours,” Om is his assent. The letter Om is called “Prosperity” 
for injunction and prosperity are here equivalent ; from the latter being 
the origin, source or root of the former. The prosperous alone can 
pass the word of command, “ Om,” wherefore is that letter possessed 
of the attribute of prosperity. By the adoration of the prosperous 
Udgitha he partakes of it"? quality and promotes the desires of his 
employer, who knowing it thus adores, &c. 

9. The letter Om is now eulogized for its adorableness, and as an 
inducement to its worship. 

* An employer of priests at a sacrifice, the person who institutes its perform- 
ance, and pays its expence. 

t Sankara arguea that if he can procure the gratification of the desires of his 
employer, he must of course be able to gratify his own wishes. 

X An allusion to a Vedaic tradition. Yajnavalkya having been asked by 
S'akalya as to how many gods there were, said ; Thirty-three.^' Sakalya 
assented by saying, Om.” 
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10. Both, those who are versed in the letter thus described , 
and those who are not, alike perform ceremonies through 
this letter. Knowledge and ignorance are unlike each other. 


How ? By that same letter the threefold knowledge, comprising 
the Rig Veda and the rest, is maintained, i. e. the ceremonies enjoin- 
ed therein ; for recitations and other processes of the Vedas cannot 
maintain the threefold knowledge themselves [i. e. the Vedas,] 
whereas it is plain that the ceremonies do. How ? It is evident from 
the premises ** Om is recited 1 Om is exclaimed ! Om is chant- 
ed!’* that the Somay^ga [sacrifice of the moon plant] is alluded 
to, the rites whereof are for the worship of this letter, the em- 
blem of the Divine Soul, the adoration of which is the worship 
of the Deity’s Self; thus in the Bhagavat Gitd; “Mankind attain 
excellence by adoring him through their respective works.” What 
are “its greatness and effects?” By the “greatness” of Om is 
implied the existence of priests, institutbrs of sacrifices, and their 
wives ; and by its ” effect,” oblation of fermented corn, barley or the 
like. Sacrifices and burnt- offerings are performed through this letter ; 
thereby is the sun maintained ; from the sun proceed life and 
aliment, through the instrumentality of heat and rain ; through life 
and aliment, are sacrifices performed. It is therefore said [in the text] 
through the greatness and effect of this letter, &c. 

That it might not appear that ceremonies are due to those only who 
are proficient in the knowledge of “ Om,” the <Sruti proceeds : 

10. “ Both, those who are versed in the letter thus” described, and 

those who are proficient in mere ritual performances, but know not its 
exact nature, “perform” ceremonies. Since both are entitled to 
fruition from their capability in ritual works, of what import then 
is a knowledge of the exact nature of this letter, it being evident 
that the succession of cause and effect is invariable and altogether 
irrespective of the knowledge of such succession; thus, the use of 
myrobolans causes purgation to all, whether apprize’d of its effects or 
otherwise? But that cannot apply here ; for ” knowledge and ignor- 
ance are unlike each other,” i. e. they are distinct in their natures, 
and cannot lead to a similar fruition. 


c 
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What is performed through knowledge, through faith, through 
Upanishad, is more effectual. This verily is the description of 
the letter. 


Section II. 

1. Wherefore indeed the Devas (Gods) and the Asuras (de- 
mons), the offspring of Prajapati, contended. Thereof the Devas 

Is the knowledge of the letter Om as a component of ceremony, 
and its knowledge as the quintessence, the all-gratific and the pros- 
perous, the same ? No. Since the latter knowledge is additional to 
knowing it as a mere part of ceremony, it is reasonable that the 
frtdtion thereof should be greater; just as in worldly affairs, in 
the sale of a ruby or other jewel, for instance^ a jeweller from his 
superior knowledge obtains advantages over a forester, (sdhara) ; so 
a work performed ** through knowledge/’ i. e. with a conscious- 
ness of its nature, — “ through faith,” with a confidence in its results, 
through Upanishad,” with devotion or an earnest application 
of the mind, — ** is more effectual” than otherwise ; i. e. when un- 
accompanied with adequate knowledge, it does not produce great results. 
Works with knowledge having been declared “more effectual,” it is to 
be inferred that works without knowledge are also effectual, but only in 
a positive degree; for the ignorant are not wholly disentitled to works, 
as it is to be found in the Anush ashti chapter of the Rig Veda that 
even ignorant men can officiate as priests. 

The adoration of this letter as the quintessence, as the alhgratifier, 
or, as the prosperous is all the same, there being no difference in the 
effort necessary for its performance ; — multiplicity of attributes merely 
denotes varied means of adoration. 

This is the description of the letter under discussion, called the 
Udgftba. 

] . Wherefore indeed, &c.” The “ Devas” are faculties which are 
enlightened (regulated) by the iSastra ; the word being derived from 
div to ♦‘illuminate,’* “enlighten,” “manifest.” The Asuras are 
opposed to the former; they are faculties devoted to enjoyment of self 
in all its vital functions, and are naturally the types of darkness. The 
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collected the Udgitha^ saying, hereby we will overcome the 
Asuras. 

2, They adored breath as the Udgitha; the Asuras couta- 

indeclinables ^ and w are introduced to indicate connexion. Where- 
fore,’’ i. e. with the object of depriving each other of their objects 
of desire, the Devas and Asuras ** contended,” contested ; the root 
to “ exert,” to endeavour,” with the prefix meaning to 
fight, to contest” to “contend.” The Asuras or the dark passions 
common to all animated creatures, being naturally disposed to overcome 
those faculties which have the light of the jSastra for their guide, and 
again, the Devas or faculties enlightened by the 5^stra, being opposed 
to the former, the wars of the Devas and Asuras, i. e. their mutual 
contentions for supremacy, are constant from eternity within the 
breast* of every creature. 

This contest is here narrated by the <Sruti in the form of a tale, in 
order to d^elope a knowledge of the cause of virtue and vice, and 
of the purity of life.f Both the Devas and the Asuras are the off- 
spring of Prajdpati. Prajdpati is the designation of a soul proficient 
in knowledge and ceremonies ; thus says a <Sruti, “ Verily the soul 
is the TJktha ; he is the great Prajapati.” J Knowledge and natural 
propensities being opposed to each other, though proceeding from the 
same source, they are likened to the discordant sons of one parent, of 
whom, in order to acquire supremacy, the Devas “ collected” commenced 
the “ Udgitha,” or ceremonies connected with the recitation of the Ud- 
githa, that is, they commenced the ceremonies jotistoma, ^c , — the com- 
mencement of the Udgitha itself being impracticable ; the object of 
the ceremony being to have success over their antagonists ; “ hereby we 
will overcome the Asuras,” 

2. Wishing to commence the Udgithaic ceremony, the Devas adored 
breath or ndsikya [nasal air or nasal life,] — so called from the nos- 

trils being the place of its origin, — the original source and reciter of the 

* Lit. body. . • 

t We ought, we think, to render here, the word prana by soul, for Sankara evi- 
dently had his eye on the moksha prdna “ chief life'’ or ** vital air," of the 6th 
verse when he penned this line. 

X Sanaa Veda, 
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minated it with sin ; hence it smells both fetor and aroma^ being 
verily contaminated by sin. 

3. They then adored speech as theUdgitha; the Asuras 

Udgitha, and possessing sensibility and the power of inhaling, under the 
belief of its being the Udgitha, that is to say, they adored the letter 
Om, called the Udgitha, as breath. Nor was this belief wrong and 
adopted at the expense of truth, for in reality the letter Om is adored. 
•* You have said** [argues an opponent] that they commenced works 
connected with the Udgitha,*** how can you now maintain that they 
adored Om as breath ?” There is no inconsistency in this ; for in the 
Udgithaic ceremony, its performer i. e. the soul looked upon as the 
Om — the representative of a part or portion of the Udgitha— being de- 
clared as the object of adoration — and no distinct object being propound- 
ed— and that act of itself being a ceremony [the expresion] “ They 
commenced ceremony’* is appropriate. The Asuras, naturally of dark 
disposition, contaminated, pierced, penetrated, tainted the chanter of 
the Devas, the resplendent nasal air with the sin which proceedeth from 
themselves ; [or in other words] breath elated by the desire to inhale 
sweet odours, lost its sense of discrimination, f and in consequence 
of this fault, was tainted by sin, and therefore is it said, “ the Asuras 
contaminated it with sin.** Because the Asuras tainted breath with 
sin, therefore doth the breath of creatures impelled by sin, inhale bad 
odours and hence do mankind smell both stench and perfume, being 
** contaminated by sin.*’ The word “both** [’gir^ here used] is object- 
less, just as in the passage : “ Let him expiate whose oblations both of 
dawn and twilight are defiled t**{ the S'ruti itself elsewhere on a similar 
occasion says, “that by which it inhales obnoxious (smell) is vice.** 

3. 4. 5. 6. In order to establish the adorableness of the chief vital 
air, the S'ruti here engages to prove its [sole] purity, and with that 
view, vision and the other vital functions (devat^s, gods) are successively 

* Verse 1st. 

t The sense is that the benefit of inhaling good odour was common to all.— 
An AN DA Giai. 

J i. e. as in the passage quoted, the word “ both** does not render it necessary 
that the oblations of both dawn and twilight should be simultaneously defiled, so 
here the inhalation of either fetor or aroma is intended. 
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contaminated it with sin ; hence it expresses both truth and 
untruth^ being verily contaminated by sin. 

4. They then adored vision as the Udgitha ; the Asuras 
contaminated it with sin ; hence it views objects both [such 
as are] worthy and [such as are] not worthy of observation, 
being verily contaminated by sin. 

5. Next they adored audition as the Udgitha; the Asuras 
contaminated it with sin ; hence it hears both what are worthy 
of audition and what are not, being verily contaminated by sin. 

6. Next they adored mind as the Udgitha ; the Asuras con- 
taminated it with sill, and hence it wills both good and evil, be- 
ing verily contaminated by sin. 

7. They then adored that which is the chief vital air, as 
the Udgitha; the Asuras approached it, and were destroyed as 
[is an earthen ball hit] against an impregnable rock. 

8. Thu^, verily, as an earthen ball is destroyed when hit 
against an impregnable rock, so doth* he perish who wishes to 

discussed, and forsaken as contaminated by sin proceeding from the 
Asuras. Those not recited, such as perception, taste and the like, are to 
be taken in the same light with those that are, a different S'ruti haring 
said : “ thus, indeed, these Devatas (faculties) were pierced by sin.’* 

7. Breath and the rest being contaminated by vice^ and the idea 
of their being worthy of adoration being thus renounced, they next 
adored that which is the chief rital air, and which abides in the mouth, 
as the Udgitha. It, the Asuras approached as before, and on wishing 
[to contaminate it with sin] were immediately destroyed. As in the 
(physical) world an earthen ball thrown against a stone to break it, breaks 
itself, and is destroyed without in the least affecting the stone, so were 
the Asuras destroyed : — that which cannot be dug (Khana) with a spade 
or the like, nor even broken by an axe, is Akham — impregnable. 

Thus the chief vital air is [proved to be] pure, being unsubjugated 
by carnal passions. 

8. The Smti now proceeds to propound the reward of knowing 
the chief vital air thus. ** As an earthen ball is destroyed,” &c. is 
given as an example. **So doth he perish,” is destroyed, “who 
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contaminate with vice, him who thus knoweth [the chief vital 
air], as also he who injures him. He is as the impreguable 
rock, 

9. Through it, man inhales not odours sweet or foul, being 
itself immaculate. Whatever is drunk or eaten by it sup- 
ports the rest of the vital powers. At the last moment, 
deprived of support, they depart, and make men gape at the 
time of their death. 

desires to contaminate with vice,” unbecoming actions, as also he who 
injures, abuses, vilifies, or chastises him ” who knoweth the chief vital 
air” to be thus, as herein related — i. e. perish in a like manner, he 
the knower of the chief vital air being — like unto an impregnable rock, 

unsubjugable. Breath and the chief vital air are both modifications 
of air, how then doth one become liable to contamination by sin 
and not the other ? This is not inconsistent. Breath by its location 
in an impure place, becomes contaminated, while the other from its 
superior position remains pure and uncontaminated. As an axe [or 
other instrument] is made subservient to use when in the hands of a 
proficient person, and not otherwise, so breath miijistered by impure 
odour becomes polluted and not the other. 

9. As the chief vital air is not contaminated by vice, so it does not 
inhale fetor or aroma, and men perceive odour through the organ of 
smell only. The effect of vice not being perceivable in the chief vital 
air, it is said to be that by which sin is destroyed,” consumed, 
demolished, (^^^?rvrru), and this destroyer of sin itself is pure. The 
organs of smell and the rest are selfish in their disposition, inasmuch 
as they are addicted to their own peculiar gratifications ; not so life, 
which seeks the good of all. 

How so ? Thus. Whatever men eat or drink through vital life 
supporteth and nourisheth breath and the rest of the organs, and they 
are preserved thereby, and life necessarily becomes albsupporting and 
pure. If it be questioned how the food and drink of the chief vital air 
maintains the rest, it is said, “ at the last moment,” at the time of death, 

deprived of support” [food and drink] they depart ; that is, the 
organs of sense, depart from or forsake the body, the functions of eat- 
ing and drinking being impracticable without life, and the death of the 
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First Chapter. Section III. 

10. Angira adored it, the Udgitha, hence verily it ia called 
Angirasa, [or] the essence of all the organs [Angas] . 

11. Lo, Brihaspati adored it, the Udgitha, hence verily it is 
called Brihaspati ; speech is Brihati [a form of metre] whereof 
it is the source [pati] . 

12. Ayasya also adored it, the Udgitha, hence it is called 
Ayasya ; [or] that which proceeds from the mouth [Asya] . 

13. So, did Vaka, son of Dalbha, know it, and glorify it for 
the gratification of the desires of the sages of Naimisha, for 
whom he officiated as a chantey [of the Sdma Veda]. 

14. He who, knowing it thus, adores this undecaying 
Udgitha, becomes the (most successful) solicitor [of boons]. 
This is spiritual [worship] . 


Section III. 

1. Next (the worship of the Ud^tha) as connected with 
gods : — He who dispenseth heat is the Udgitha. Let him be 

organs follows as a matter of course. The disrelish of the chief vital 
air for food at the time of death is evident, hence the gaping, which 
constitutes a characteristic of death from want of food. 

10. Angira adored ity ^c. [This verse has been differently render- 
ed by Sankara. According to him Vaka, son of Dalbhya, as hereafter 
related, adored the chief vital air possessing the nature of Angira, 
which verily is the Udgitha. 

The most obvious meaning is as given above. Sankara was aware of 
this, but says that the word Angira though in the nominative should 
be construed as if it were in the dative, and in support of this, adduces 
instances from the Vedds in which the nominative has been thus used.] 

!• The Udgitha being adorable in different ways, *‘Next,*’ subse- 
quent to the narration of its inherent [lit, mental] worth, the Sruti com- 
mences the adoration of the Udgitha as connected with deities. He,” 
the sun who dispenseth heat, should be adored as that Udgitha, that is 
the Udgitha should be adored as the sun. The phrase, ** that Udgitha” 
denotes, certain letters, how is it to be applied to the sun ? It is said 
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adored. For rising he singeth for the welfare of the creation ; 
rising he dispelleth the dread of gloom. He, who knows him thus, 
becomes a destroyer of the fear of gloom. 

2. Verily this [the sun] and that [the chief vital air] are 
alike ; this is warm as well as that ; this may be called transitive 
(^TJ) ; that is transitive and retransitive ; therefore let this and 
that be adored as the Udgitha. 

3. Moreover, let Vyana be adored as the Udgitha. That 
[function] by which (breath) is respired is Prana, that by which 
[it] is inspired is Apdna, and ^e interval of the two is Vydna, 
which is speech. Therefore speech is articulated irrespective of 
inspiration and expiration. 


“ rising” (TJdan) ascending he singeth for the creation, that is for 
the growth of food for the creation. Did he not rise, grains, such 
as wheat, would not attain to maturity, consequently he singeth as do 
the chanters at a sacrifice — that is, as the chanters at a sacrifice, reciting 
the Udgitha, pray for the abundance of food, so doth the sun. More- 
over, ascending above the horizon, he destroyeth the dread of the 
animated creation and nocturnal gloom. He who knows the sun as 
herein described, becomes the destroyer both of the dread of birth 
and death, and its cause, gloom, which is ignorance. 

3. Moreover, &c. The worship of the Udgitha in a different form 
is now to be related. Fy&na, a vital action of life is to be adored as the 
Udgitha. Now for its nature. The function by which man ** re- 
spires,” breathes through his mouth or the nostrils is called Prdna ; 
that by which he inspires,” inhales is Apdna, or the function of 
inspiration. We next come to that which is the interval between the 
inhalation and exhalation aforesaid ; a distinct function called Vydna, 
but it is not the same which is described by the Sankhyas. But why 
forsake these Prdna and Apana, and assiduously apply to Vyana? 
Because, of its functional superiority ; and what is that functional 
superiority is next described; “Whatever is Vydna is speech,” that 
is the function of Vydna is speech. Thus the vocal function being 
dependant on Vydna, men articulate without any reference to inspira- 
tion or respiration. 
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First Chapter. Section III. 

4. That which is speech is Rik, therefore do [men] articulate 
the Rik without inspiring or respiring. That which is Rik is 
Sama, hence is it chanted without inspiring or respiring. That 
which is Sdma, is Udgitha, hence is it chanted without refer- 
ence to inspiration or respiration. 

5. Moreover, all other mighty actions, such as the produc- 
tion of fire by friction, running a course, or stringing a strong 
bow, are performed without reference to inspiration or respira- 
tion, therefore is the Vyana worshipped as the Udgitha. 

6. Next verily let the letters of|fe [word] Udgitha be 
adored as the Udgitha. RespiratiouLPrana] is ^^Ut,^^ for 
men attain the power of rising from respiration; speech 
(Yak) is Gi,^^ for vak and gira, are said to be synonymous ; — 

tha^^ is aliment, for verily, every thing is supported by food 
[sthitam] , 


4. Again, Rik is only a form of speech, which includes the Saraa, 
of which latter the Udgitha is but a form, consequently they are arti- 
culated without reference to inspiration or respiration, by the assistance 
of Vyana alone. 

5. Nor is articulation alone the function of Vyana, other mighty 
actions requiring great exertions, “ such as the production of fire by 
friction, running a course, stringing by bending a strong bow,’* men 
perform without either inspiring or respiring ; consequently Vyana is 
superior to the function of either Prana or Apana, and in as much as 
adoration to the great is proper, being highly efficacious as adoration 
to a king, it is advanced to be an object o^ worship. 

6. “Next,” it is propounded that “ verily let the letters of the 
Udgitha be adored,” not the letters described in the chapter called 
the Udgitha, but the syllables of the word Udgitha ; by adoring the 
syllable of a name the nominee is adored, just as Misra so and so. 
“ Prana is uf* and this syllable ought to be believed as such. How 
Prdna is called *ut* is thus explained; — for all living beings rise 
(uttisthati) while those that are without life rise not, and therefore 
they are identical. Speech is gi, for all honest men know speech by 

D 
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7. The heaven (dyau) is tit, the atmosphere [aiitariksha] is 
Gi, and the earth (prithivi) is Tha. The sun (Xditya) is 
Ut, the wind (Vayu) is Gi, and fire (Agni) is Tha. The Sanaa 
Veda is XJt, the Yajur Veda Gi, and the Rig Veda Tha, For 
him who, thus knowing, adores the letters of the Udgitha as the 
IJdgitha, speech itself yields its wealth, and the adorer obtains 
alimental treasure and the power to consume the same. 

8. Now, then, that which yields desirable objects, [will be 
disclosed^] What are worthy of meditation should be thus 
adored : — the Sama hymn by which the adorer is to glorify 
should be enquired into. 

9. The Rig hymns in which they [the Sama hymns] occur, 
the Sages, who first promulgated them^ and the Devas glorified 
by those hymns, should also be reflected upon. 

10. The metre with which he is to glorify, the praise with 
which he is to eulogize, 

11. And the quarter facing which he is to eulogize, should 
also be reflected upon. 

12. Lastly, approaching his own spirit, and calmly reflect- 
ing on one^s object, let him eulogize. With whatever object 
he singeth — verily with whatever object he singeth — fruition 
doth immediately follow. 


the word gi. Lastly, tha is aliment. All are sustained sthitam) 
by aliment [anna] and therefore there is evident similarity between the 
letter tha and aliment The triple similarity here shewn, in the 

S'f uti will be (again) met with as we proceed. 

9 — 12. Having thus successively eulogized the Sama hymn and 
the like, let his own self be meditated upon, eulogized in meditation, 
meditating also upon the desires {which lead to action) ; “ without 
excitement/’ i. e. without error as to voice or in the enunciation of 
sibilants or consonants. For him who thus knows, fruition immediately 
follows. What fruition? That which one wisheth; the repetition 
implies earnestness. 
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Section IV. 

1. Om, this letter should be adored, Om is recited. Its 
description. 

2. The Devas, dreading death, adopted the threefold know- 
ledge of the Vedas. They shielded themselves with psalms. 
The psalms are called chhandas, because the Devas shielded 
(achchhddayanj themselves therein. 

3. As Fishermen look at fish in water so did Death behold 
them in the Rig, Yajur and Sama hymns. They, apprised of 
it, forsaking the Vedas, of a truth betook to the asylum of 
Voice — Svara. 

4. In reciting the Rig hymns Om is articulated {Svarati)^ 
so in the Yajus and Sama, therefore indeed, is this letter [the 
Udgitha] possessing immortality and safety, called Svara : 
Adopting its support the gods became immortal and secure. 


3. “ As Fishermen look at fish, in” i^nllow water with a view to 
ascertain how they may be secured, either by hook or by drawing out the 
water, so Death, with a like object, beheld ** them,” the Devas, immers- 
ed in ceremonies, i. e. he ascertained that they may be secured when 
their ritea together with their effects which are equally impermanent^ 
shall be consumed. Where did he observe the Devas ? “ In Rig, Sama 
and Yajus,” — i. e. engaged in ceremonies achievable by those Vedas. 
“They” the Devas having their intellect refined by their attachment 
to the rituals of the Vedas learnt the object of Death. Apprised 
of it, they forsaking the ceremonies achievable by the three Vedas 
whereby they despaired of being defended, betook to the asylum of 
the letter possessed of immortality and security called Svara, i. e. 
they devoted themselves to the adoration of Om. The word “ of a 
truth” not only signalizes the act, but excludes all ritual performances 
save the adoration of Om. 

4 . How the letter Om is deducible from the word Svara, is thus ex- 
plained ; “ In reciting the hymns of the Rig, Yajus, and S^ma Vedas 
Om is articulated, (jsvarati) therefore it is svara, the letter posses- 
sing immortality and security.” Adopting its support the Devas ob-^ 
tained immortality and safety, the attributes of that support. 

D 2 
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5. He who, knowing it thus, praiseth this letter, obtains 
the immortal and secure letter Svara^ and obtaining it, like 
unto the Devas, becomes immortal. 


Section V. 

1 . V erily that which is U dgitha, is Pranava, and the Prana va 
is the Udgitha. The Aditya in truth is the Udgitha — the 
Pranava, for it moves resounding Om. 

2. Verily I in praise o^ the sun,” said Kaushitaki, 
to his son, therefore have I thee alone. Know the rays* 
and thou shalt obtain a numerous progeny.” This is the 
adoration of Om as related to physical powers. 

3. Next as connected with the Spirit. Verily the chief life is 
to be adored as the Udgitha, for, resounding Om, it proceedeth. 


5. Like the gods, he who, knowing this letter possessed of immor- 
tality and safety, “ praiseth” it (by praise adoration is indicated) ob- 
tains it and attains immortality like unto the gods ; for as the Deity is 
not actuated by the same feeling which makes a mortal monarch dif- 
ferently regard his guests according to intimacy, &c. the reward of the 
adoration is (alike) in all cases, neither more nor less than what the 
gods obtained, 

2. “Verily I sang in praise of the sun,”^i. e. I meditated on the 
sun and its rays as the same, * therefore’ have 1 thee alone for my 
son,” said Kaushitaki, son of Kushitaka, to his son, Do you know 
them to be different, and “ thou shalt obtain a numerous progeny.” 

3. The adoration of Om as connected with the spirit is next describ- 
ed. The chief life is to be adored, for it, like the sun, resounding the 
word of command, Om, sets speech and the other organs to their duty. 
No body ever hears life actually resounding Om, the sense therefore is 
that it enjoins to each its duty, 

* In the original the word is used in the singular number. 
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4. Verily I sang in praise of that/^ [the chief life] said 
Kaushitaki to his son, " Do thou sing in praise of it as manifold, 
praying for numerous progeny 

5. He verily, who knows the Udgitha to be the Pranava and 
the Pranava to be the Udgitha, reconciles by the rituals of the 
Hot^, the errors of the Udgata, — verily reconciles the errors 
of the Udgata. 


Section VI. 

1. This [earth] verily is the Rig and fire Sama. The Sama 
rests on the Rig, and therefore doth the chanter of the Sama 
Veda call the Rig the upholder of the Sama. Verily the earth 
is Sa, and fire Ama, whence come Sama. 

2. Verily the sky is Rig, and the wind Sama. The Sama 

rests on tKe Rig, therefore doth the chanter of the Sama 

• 

5. Having identified the Udgitha with the Pranava, its advantages 
are next related. ** Rituals of the Hota,*’ [lit. Hotri sadani] the place 
or seat of the Hota, but as the place cannot produce the effects, the 
rituals are meant ; “ the errors of the Udgata,** the errors which the 
Udgatd commits in reciting the Udgitha, he reconciles, as medicines 
reconcile offending humours. 

1. Having in the preceding sections described the adoration of Om 
for the attainment of particular objects, the S'ruti now begins to relate a 
form of adoration which gratifies all desires. “ This verily is the Rig,** 
&c. This earth is verily the Rig, i. e. the earth and fire are to be identified 
with the Rig and the S^rna, because, says the S^ruti, the igneous Sama 
rests on, or is supported by, the terrene Rig ; (the point of resemblance 
being that as the Sama is included in the Rig so is fire contained in the 
earth, or because there is slight difference between them, the letters of 
the Sama being indicative of the earth and fire ;) — nor are fire and the 
earth different, for they are always connected with each other like unto 
the Rig and Sdma. 

2. How? The earth is S4, the first half of the word S^ma, 
and fire the other half — Ama, and necessarily the two words together 
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Veda, call Big the upholder of the Sama. Verily the sky is 
and wind Ama, whence comes Sama. 

3. Verily the heaven (Dviv) is Big and the Sun, Sama. The 
Sama rests on the Big, therefore doth the reciter of the Sama 
Veda, &c. &c. as before. 

4. Verily the Stars are Big and the moon is Sdma, the 
Sama rests, &c. &c. as before. 

6. The whiteness of the sun is Big, and its darkness — deep 
darkness — is Sama. The latter rest on the former, therefore 
doth the reciter of the Sama Veda call the Big the upholder 
of the Sama. 

6. The brightness of the sun, that is the white light of 
the sun is Sa ; that which is black — very black — ^is Ama, whence 
comes Sama. That resplendent male of golden hair and whis- 

form the Sama ; nor are they mutually different, for like unto the 
Rig and the Sama, they have constant connection with each other, 
therefore are they said to be a compound of the Rig and the Sama. 
Some say that this verse establishes that the two constituents of 
(Sama), should be revered as indicative of the earth and fire, 

3. “ Verily the heaven is the Rig,*’ &c. as before. 

4. The moon is the lord of stars, hence is it likened to the Sama. 

5. ‘"The whiteness of the sun,*’ that is the luminous rays of the 
sun, constitute the Rig, and the “ darkness — the deep darkness” — which 
is only visible to those who know the shastras, constitutes the Sama. 

Hence the diflFerent rays of the sun form the Sd and Jma. 

6. “ The brightness of the sun,” &c. “ Golden,” As it is not con- 

sistent for the Deity, whose joints are formed of the Rig and S^ma to 
be made of actual gold, nor can vice be consistently attributed to 
gold, therefore to talk of its absence is absurd — farther it is evident the 
object under discussion is not formed of metal, it necessarily follows, that 
the expression gold metaphorically implies brilliancy — elsewhere the 
same construction follows. He who dwells (ilCWirTcr^) in an abode, 
wO:, or He who fills the universe with his own soul, is the 

Male or Purusha ; who is “ visible,” only to those whose eyes are with- 
drawn from worldly objects, whose hearts are contented, and who have 
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kers, whose whole body even unto the nails is of gold, whom we 
behold in the interior of the sun, 

7. Whose eyes are like unto lotuses, red as the orb of the 
rising god of day, is called Ut. He verily is above [Udgata] — all 
sin. He indeed ascends above all sin, who knows Him thus. 

8. The Rig and the Sama are his joints, hence is He the Ud- 
githa, and therefore in chanting the Udgitha, doth the chanter 


undergone the discipline appropriate to a religious scholar (Brahma- 
charya.) As it is possible for a resplendent being to have black hairs 
and whiskers — it is here expressly pointed out “golden whiskers, 
golden hairs,” &c. i. e. they too are brilliant. 

7. Of this Male, whose whole body is golden, there is some 
distinction in the eyes. They are red like unto lotuses which are 
bright, as the parts around the postial calosities of the monkey ; Ka- 
pyasa, from Kapi monkey, and Asa to sit. Here the comparison is not 
unworthy, being between the lotuses and the parts around the calosities. 
Of him is this qualitative name Ut. How 1 Qualitative, because, hav- 
ing exceeded (Udgata) all sin together with its effects it becomes Ut. 
He who knows him of the name of Ut, as herein described, rises 
above all sin : ^ and ^ are expletives. 

8. To point out that the Male is the Udgitha, as are the sun and 
the rest, it is said as follows. 

The Rig and the Sama which have been likened to the earth and 
Agni are His joints, for verily He is the soul of all, being the lord 
of those who desire recompense, they may be His joints, also for His 
being the cause of all. Whereas He who is called Ut, has the Rig and 
Sama for His joints, therefore is He the Udgitha, here [somewhat] 
indirectly expressed, as gods delight in indirect allusions. “Therefore” 
for this reason, for reciting the Ut, he is called Udgata. 

That god called Ut is the lord of all who reside in regions above 
the yonder sun, and is the protector of all, for says a mantra : “ He 
upholds the earth as well as the heaven. He is thd lord of what is 
longed for by gods.” 

Thus hath been related the description of the venerable Udgitha as 
connected with physical powers. 
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become Udgata, for be sings in praise of Ut. He rules over 
all the regions above the sun^ and over all who desire the abode 
of gods. Thus far on the adoration of the Deity with refer- 
ence to physical powers. 


Section VII. 

1. Now with reference to self. Speech is Rig, and Life, 
Sama. On that [speech alias] Rig rests the [life alias] Sama, 
therefore is the Rig said to be the upholder of the Sama. 
Speech is Sa, and life Ama, whence Sama. 

2. The eyes are Rig, and their reflection, Sama. On the 
[eyes alias] Rig rests the [reflection alias] Sama, therefore is 
the Rig said to be the upholder of the Sama. The eyes are 
Sa and the reflection Ama, whence Sama, 

3. The ears are the, Rig, and the mind, Sama. On those 
[ears alias] Rig rests the [mind alias] Sama, therefore is the 
Rig said to be the upholder of the Sama. The ears are Sa 
and the mind Ama, whence Sama. 

4. Next, that which is the white light of the eyes is Rig, 
and its black — deep black — rays are the Sama. On that [white 
light alias] the Rig rests [the black rays alias] the Sama, 
therefore is the Rig said to be the upholder of the Sama. 
Now the white light of the eyes is Sa, and that which is black 
— very black — is Ama, whence Sama. 

5. Next, the Male which is seen in the interior of the eyes 
is the Rig and the Sama. He is the Uktha, He the Yajus, 
He Brahma. His figure is the figure of Brahma ; the joiuts 
of the one are the joints of the other, and the name of the one 
that of the other. 

6. He is the lord of all that are within the scope of the 
eyes and of those who long for worldly advancement. What- 
ever songs are sung with the accompaniment of the Vind are 
due to Him ; He is the lord of wealth. 
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7. He, who knowing all these, sings in praise of the Sama, 
verily sings in praise of both. Through that he obtains a 
hereafter and the regions of the gods,* 

8. and through this, all the tegions below his sight and 
all worldly prospects. Therefore should the singer of the 
Udgitha, who knows all this, say [unto those who know not] ; 

9. [Say,] what are thy wishes ? I shall pray for the 
same.^^ He, who knowing all this, sings in praise of the S^ma, 
becomes a sovereign solicitor of boons. 


Section VIII. 

1. Verily, three [persons] were skilled in the Udgitha ; 
S'ilaka son of S^alabat, Chaikitayana the progeny of Dalbha, 
and Pravahana son of Jivala. They said [to each other], We 
are proficient; in the Udgitha, and are prepared to reveal its 
knowledge, [if it pleaseth you] * 

2. Saying this, they seated themselves. Pravdhana son of 
Jibala said j You, Venerable Sirs, both of you begin the dis- 
course, that I may listen to such Brahmana speakers.^^ 

3. Of them, S'ilaka son of S'alabat thus addressed Chaikitd- 
yana the progeny of Dalbha, if it pleaseth you, I shall ask 
some questions.^^ Be it so,^^ said the other. 

4. [S'ilaka enquired] , What is the asylum of the Sama 

^^Voice^^ [replied ChaikMyana] . "What of voice "Breath.” 
" Of Breath ?” " Aliment.” " Of Aliment ?” " Water.” 


1. The Udgitha being adorable in various ways, an excellent form 
of adoration is here narrated, and towards Its better illucidation, a tradi- 
tion recited. The word " three” is not used with reference to the 
mass of mankind, but to three individuals of a particular assembly, for 
Ushasti, Janas' ruti, Kaikeya, and others are well known to have been 
proficient likewise. 

2. From the expression “ both of you Brahmana speakers,*' it is 
evident that Pravahana was a Kshetriya. 

£ 
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5. Of Water That sphere/^ " And of that sphere V 

We shall not exceed the heavens, for on them we rest the 
Sdma, which is likened to the heavens in its eulogy/^ 

* 6. Then did S'ilaka son of S^alS,bat address Chaikit^ana 
the progeny of Dalbha : Verily, irreverent is thy Sdma. O 
Dalbhya, [when you describe it to be so august] were one [who ' 
fully understands it] to say, ^Let thy head fall off [thy neck],^ 
it would verily so happen/^ 

7. Then I should like to know it better from you, Venerable 
Sir/^ ^^Beit so,^^ said the other. ^^What [say you] is the 
asylum of that sphere ^^This sphere,^^ said [S'ilaka, alluding 
to the earth]. “And what is the asylum of this sphere 
“We should not exceed this receptacle, for on it we rest the 
S&ma, whence it is eulogized as the receptacle.^^ 

8. Unto him said Prabdhana son of Jibala : “ Impermanent 
is thy S^ma, O son of S'aldbat, and [when thou describest it as 
otherwise] were one to say ^ Let thy head fall off thy neck,^ 
forthwith would it drop down.^^ “ Let me then learn it of thee, 
O Venerable Sir.'* “ Be it so,^^ responded the other. 


Section IX. 

1, “ What is the end of this sphere “ The sky,” said the 

other, [and continued] “all these creations proceed from. 


6. i. e. Not so venerable as you describe it to be, when you say 
we should stop our enquiry with it, and proceed no further. 

7. The earth by its sacrifices, charity and burnt-offerings affords 
subsistence to the upper sphere, whence says the S'ruti, “ The offerings 
[of mankind] become the livelihood of the gods.” It is [further] evi- 
dent that the earth is the receptacle of all living beings, and it is 
therefore not inconsistent to say that it is the receptacle of the Sarna. 

1. The other, having thus obtained permission, enquired ; “Of this 
sphere what is the end ?” To him Pravdhana said ; “The sky.” The 
word “sky” [Akdsa] means the “Great Soul” [God]. For we will 



First Chapter. Section X. 27 

and end in, the sky. The sky is the senior of all these, it is the 
great receptacle/^ 

2. It is the most excellent Udgxtha, it is endless. He, who 
knowing thus, adores the most excellent Udgitha, attains to 
most excellent regions, and his [life] becomes most excellent. 

3. Atidhanva son of Saunaka, having thus explained it [the 
Udgitha] to Udarasandilya, observed: ^^The career of such of 
your descendants as will know the Udgitha thus, will con- 
tinue most excellent in this world, 

4. “ As also hereafter therefore the career of those who, 
knowing thus, adore [the Udgitha] will become most excel- 
lent in this world, as also in worlds to come, — verily in worlds 
to come. 


Section X. 

1. Ushasti son of Chakra with his virgin wife, forsaking 
Kuru, lived in great distress in Ibhyagrama [a village inha- 
bited by an elephant-driver] . 

2. Of him [the elephant-driver whilst] eating some vile 
beans,* he begged [for food.] Unto him, said the elephant- 
driver ; I have none other than what you see before me.” 

3. Give me of the same,” replied he. The elephant-driver 
gave him thereof, and also offered him some drink. Ushasti 
said I [Were I to take that] I would swallow the remnant of 
another's drink.” 


[elsewhere] hear [Chap. VII.] “The sky [Brahma] is the prime 
cause of all objects possessing a name and a form. The creation is 
Its work, and in It do the elements submerge.” It will also be 
said [hereafter] : “ He created light, in Him doth li^ht subside.” 

2. The most excellent Udgitha means the Udgitha endowed with 
the Deity, or the Great Soul. 

* Phaseolus mas. 

£ 2 
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4. ** Is not that also an offal [replied the elephant-driver, 
alluding to the beans] . I cannot live without eating that,^^ 
said Ushasti, but drink I can command at pleasure/^ 

5. Having eaten thereof, he presented the remainder to his 
wife. She had before partaken [of the same, and therefore] 
took it and laid it by. 

6. On the [following] morning, rising from his bed, he 

[the husband] exclaimed : Alas ! If I could [now] obtain 

a little food, I could earn some wealth. A king is performing 
a sacrifice in the neighbourhood, he would surely employ me to 
perform all its functions. 

7. To him said his wife ; Here are the beans, [take them] 
and, eating thereof, quickly proceed to the sacrifice. 

8. Arrived there, he took his seat at the place of sacrifice* 
before the chanters of the Udgitha, and then thus addressed 
the chanters of praise : 

9. O chanters of prdise, [sf^i^,] should ye eulogize Him 
who is the presiding deity of all praise without knowing his 
nature, t your heads would be lopped off.^^ 

10. Then [turning] to the chanters of the Udgitha, [Ud- 
gatara,] said; O ye chanters of the Udgitha, should ye chant 
[in praise of] Him who is the presiding deity of the Udgitha, 
your heads would verily be lopped off.^^ 

11. And then thus addressed he to the chanters of the 
Pratihara, saying, and ye, O chanters of the Pratihara, should 
ye chant [in praise of] Him who is the presiding deity of all 
Pratiharas without knowing his nature, your heads would surely 
be lopped off.^^ They, [in dread of losing their heads] resign- 
ing their duty, sat in silence. 

9. — 11. [After the words] “ should ye eulogize Him who is the pre- 
siding deity of all, praise,” [the expression] in my presence [is under- 
stood,] for otherwise the ignorant would not at all be entitled to perform 
ceremonies ; which is not the meaning here, for we see it otherwise 
stated in divers parts of the Vedas. 

^ Lit : the place where gods are eulogized, 


t Lit : him. 
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Section XI. 

1. Then said the institutor of the sacrifice unto him ; I 
wish to know thee, O Lord.^^ ^^I am Ushasti, son of Chakra, 
replied the other. 

2. He [the king] rejoined ; I searched for thee, O Lord, 
to oflBciate [at this sacrifice], but finding thee not, engaged 
others. 

3. " [Ho] thou, O Lord, [perform] the several parts of my 
sacrifice " Be it so/^ replied the other j let these men, 
with my sanction, recite the hallelujah. Do thou give me the 
wealth which thou wouldst have given unto them.” Even 
be it so,” said the institutor of the sacrifice. 

4. Next, verily, the chanters of praise approached him, [and 
said] You have said unto us, O venerable Sir, ^ O chanters of 
praise, should ye eulogize Him who is the presiding deity of all 
praise, your heads would be lopped off / will you now tell us 
who is that Deity ?” 

5. ^^Life,” replied the other. Verily all these created 
objects merge into Life,* and from it are they developed ; it is 
the Deity who presides over all praises. Had ye eulogized Him 
without knowing his nature, your heads would surely have 
been lopped off, as I said unto ye.” 

6. Next did the Udgatds approach him, and thus address ; 

You have said unto us, O venerable Sir, ^ should ye reciters 

of the Udgitha, chant in praise of him w^ho is the presiding 
deity of all praise, your heads would surely be lopped oft'.^ [Will 
you now tell us] who is that Deity ?” 

7. The sun,” [Aditya], said the other. Verily all these 
created objects sing in praise of the sun as the highest object; 
he is the Deity who presides over the Udgitha. Had ye chant- 
ed the Udgitha in his praise without knowing him, your heads 
would surely have been lopped off, as I said unto ye.” 

* At the time of the dissolution of the earth, adds the commentary. 
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8. Next came unto him the Pratihdras and thus address- 
ed, You have said unto us, O venerable Sir, ^ should ye 
chant the PratihSra in praise of him who is the presiding Deity 
of ail Pratiharas, O reciters of the Pratihara, without knowing 
his nature, your heads would surely be lopped off/ [Will 
you now tell us,] who is that Deity ?” 

9, Aliment^’ [Anna], said the other; ^^all these created 
beings live by the consumption of food ; it is the Deity president 
of the Pratiharas ; had ye chanted the Pratiharas without 
knowing Him, your heads would surely have been lopped off, as 
I said unto ye/^ 


Section XII. 

1. Next the canine Udgitha. * Verily, Vaka son of Dalbha 
or [alias] Glaba son of Mitra had gone forth to study the 
Vedas. 

2. [In mercy] to him appeared a white dog. Other dogsf 
approached it and said, O Lord, pray for abundance of food 
for us ; we wish to consume the same.^^ 

3. To them, said the white dog : Come ye here unto me 


1. Vaka was the son of Dalbha, but having been adopted by Mitra, 
obtained the patronymic [or rather matronymic] of Maitreya and the 
name Gldba. * * * He had ‘‘gone forth*’ to a lonely spot near a 
sheet of water, with a view t; study in retirement. 

2. Pleased by his study of the Vedas and knowing his object, a god — 

or a sage, assuming the shape of a dog — a white dog, in mercy to the 
sage [Vaka] “appeared,” became manifest- * * Yhe most 

reasonable construction appears to be that the chief vital air together 
with speech and others, which are nourished by the aliment of that 
chief, pleased with the study of the sage, in mercy to him assumed 
the shape of dogs. 

* That is the Udgitha as recited by a dog. 
t Little white dogs, adds the Commentator. 
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to-morrow morning.^^ At the appointed time did Vaka son of 
Dalbha — [alias] Glaba son of Mitra — act up to the injunction. 

4. As those who wish to pray through the Vahishpavamdna, 
[hymns,] collecting together, proceed [to their work], so did 
they [the little dogs] come together and, taking their seats, 
bark out : 

5. Om ! Let us eat. Om ! Let us drink. Om ! May 
the resplendent sun, who showers on us rain and supports all 
animated beings, grant us food. O Lord of food, deign to 
bestow food unto us ; do deign to grant us food !” 


Section XIII. 

1. Verily, this earth is the particle HAii,* the wind Hai, 
and the moon Atha ; the soul is Iha, and fire T. 

2. The sun [is] U' ; the hymns of welcome, [Nihava] 
E'; the Vishwadevas are Auhoi; Prajapati is Hin ; Life is 
Swara; Aliment is YA; Speech is Virata ; 

3. And, thirteenthly, the Aniructa or undecided hymns are 
the indistinct particle Hun, 

4. Unto him speech grants its blessings, and he becomes 
the milker of speech and the owner and consumer of aliment, 
who knows — verily knows — this Upanishad of the Sama Veda,t 
as herein described. 

Songs of all nations avail largely of inarticulate sounds for the development 
of melody. Each of the Vedas has its appropriate harmonic sounds ; those of the 
S^ma Veda, given above, are freely used in chanting the S^ma hymns ; but instead 
of being placed at the end of a stanza like the Tol di rol of old English songs, 
they are introduced promiscuously in every part of the hymns. Whenever a word 
happens to be lengthened out to double or treble time, it is followed by one or 
more H4i Haii or some such phonetic particles. 

t Or the hymns of the Sama Veda, explains Sankara. 
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SECOND CHAPTER. 


Section I. 

1. Om ! Verily, the adoration of the entire S^lma is proper. 
Whatever is proper is Sama ; and whatever is improper, is not 
Sama. 

2. Hence it is generally said ; He went to him [to a king] 
with Sama,” meaning that he proceeded becomingly, and He 
went to him without S^ma,^^ i. e. he proceeded unbecomingly. 

3. It is also said when any good happens, Sama has 
happened unto us,” meaning, Good has happened unto us,” 
and when any evil happens, Asama has happened unto us,” 
meaning that evil has happened. 

4. Unto him, who knowing this adores the Sama whose 
characteristic is propriety, the most proper acts and religion 
become feasible and easily accessible. 


Section II. 

1. The five-formed Sama should be adored [by identifying 
it] with the regions from below upwards, [thus] ; the earth as 
HinkAra, the fire (Agni) as Prastava, the Ether, [Anta- 
riksha] as Udgitha, the sun, [Aditya] as Pratihara, and the 
heavens as Nidhana. 

2. And also from above downwards, [thus] ; the heaven 
[Dyana] as Hi'nkara, the sun as Prastava, Ether [Antarikhsa] 
as Udgi'tha, the fire [Agni] as Pratihara, and the earth as 
Nidhana. 

3. Unto him these regions from below upwards, and from 
above downwards, become accessible, who, knowing thus, adores 
the five-formed Sama [by identifying it] with these regions. 

2. ** To him ” i. e, to a king or the like by whom propriety of 

conduct might be rewarded, and its want reprehended. 
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Section III. 

1. In rain should the five-formed Sama be adored: the 

forward wind as whatever cloud collects as PrastA- 

VA, the rainiug [itself] as Udgitha, the lightning and rolling 
of clouds as Pratihaka^ and the cessation of the rain as Ni- 

DHANA. 

2. He who, knowing thus, adores the five-formed S£ma by 
identifying it with rain, can command the rain to fall [at his 
pleasure], and for him doth rain pour [forth its treasures]. 


Section IV. 

1. In the waters [of this earth] should the five- formed 
Sama be adored : the clouds which collect together into dense 
masses as HinkAra, that which falls [in drops] as Prastava, 
those waters which flow to the east as Udgi'tha, those to the 
west as Pratihara, and the ocean as Nidhana. 

2. He who, knowing thus, adores the five-formed Sama by 
identifying it with the waters, falleth not into water, and 
becomes the lord of the same. 


Section V. 

1. In the seasons should the five-formed Sama be adored : 
the spring as Hinka'ra, the summer as Prastava, the autumn 
as Udgi'tha, the dewy-season [Sarat] as Pratihara, and the 
winter as Nidhana. 

2. For him are the seasons designed who adores the five- 
formed Sdma in the seasons : he is the lord of the seasons. 


Section VI. 

1. In the beasts [of the field] should the five-formed Sama 
be adored: the goats asHiNKARA,the sheep as Prastava, the cows 
as Udoi'tha, the horses as Pratihara, and man as Nidhana, 


F 
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2, To him belong the beasts of the field who, knowing all 
this, adores the five-formed Sama in the beasts. 

Section VII. 

1. In the vital airs should the five-formed, the noble and 
venerable Sama be adored: respiration [Prana] as HinkAiia, 
speech as Pkastava, the eyes as Udgi'tha, the ears as Pratiiiara, 
and the mind as Nidhana ; they are all noble and venerable. 

2. Verily his life becomes noble and venerable, and he 
triumphs over noble and venerable regions, who, knowing all 
this, adores the five-formed, the noble and venerable Sama in 
the vital airs. This much about the five-formed Sama. 


Section VIII, 

1. Now [the adoration] of the seven-formed [Sama will be 
disclosed]. In speech is the seven-formed [Sama to be ador- 
ed.] Of words [the adjunct] Hun is Hinkara, [the prefix] 
Pra [51] is Prastfiva, [the prefix] X [^t] is Adi, 

2. [The prefix] Ut [^w] is Udgitha, [the prefix] Prati 

is Pratihdra, [the prefix] Upa [^i^] is Upadrava, and [the 
prefix] Ni [fw] is Nidhana, 

8. Unto him speech yields its treasure, and he becomes the 
lord and consumer of aliment, who, thus knowing, adores the 
seven-formed Sama in speech. 


Section IX. 

1, Next verily should yonder sun be adored [as identi- 
fied] with the seven-formed Sama. It is always equal [sama 
w] and is therefore [called] Sama. Every body says, [‘^ it 
looks] towards me, [it looks] towards me thus equally 
[perceived by all], [it is called] Sdma. 

2. Know that on it depend all these [visible] objects. Its 
pre-ascension is Hinkara, on it depend all animals, and hence 
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do they growl at that hour]. They are, with the 

Sama, co- sharers of the Hinkara. 

3. Next, its first ascent is Prastava. On it are men depen- 
dants, for they are desirous of [praise], Prastuti. They are, with 
the Saina, co-sharers of the Prastava. 

4. Next, that hour of its ascent when cows associate with 
their calves* is iiidi ; on it depend birds who unsupported fly 
about in the air, in praise of the Supreme. They are, with the 
Sama, co-sharers of the Kdi. 

5. Next, the time when it arrives at mid-day is Udgitha. 
On it depend gods [Devas], therefore are these good beings 
among the suns of Prajapati, co-sharers, with the Sama, of the 
Udgitha. 

6. Next, the time when it passes beyond the meridian is 
Pratihara.^ On it depend the Garbhas ; therefore are they kept 
attracted and fall not. They are co- sharers, with the Sama, of 
the Pratihara. 

7. Next, the transition from mid-day to afternoon is Upa- 
drava. On it depend wild animals who fly [upadravanti] from 
the sight of man, to [seek] shelter in deserts. They are 
co- sharers, with the Sama, of the Upadrava. 

8. Next, the first twilight is Nidhana. To it are the Pitris 
attached, and therefore are oblations oftered to the manes at 
that hour. They are co- sharers, with the Sama, of the Ni- 
dhana : — Thus verily should the seven-formed Sama be adored 
[as identified] with yonder sun. 

Section X. 

1. Next, verily the seven-formed Sama, which is above death 
like unto the soul, stiould be adored. HifiUara, in- 

1. The sun is death, for it puts a limit to the earth by dividing 
time into day, night, and the like. To overcome it is this adoration 

* i. e. at ttie hour when after milking, cowherds allow kine to suckle tketr 
young. 

F 2 
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eludes] three letters, [so] doth Prastava include three 

letters, therefore are they equal. 

2. [The word] Xii includes] two letters, and [the 

word] Pratihdra [^srfa^TT] four letters, of which [latter] one 
letter [being added to the former] they become equal. 

3. [The word] Udgitha includes] three letters, and 

[the word] Upadrava, [^^'^] four ; the three [of the former] 
with the three [of the latter] are equal, leaving one letter 
redundant ; [which being assumed] to be three, they [all be- 
come] equal. 

4. [The word] Nidhana, [fwww includes] three letters, and 
therefore it is equal [with the rest] . These well known terms 
thus verily [include] twenty-two letters. 

5. The twenty-first is the sun [Xditya], for it is the twenty- 
first from this earth. By the twenty-second that which is 
above the sun, might be triumphed ; it is heaven [^Rf] 
exempt from pain and grief. 

6. He obtaineth the conquest of the sun, and that which is 
above the conquest of the sun, who, knowing all this, adores — 
verily adores — the seven-formed which is above death, and 
like unto the soul. 


of the Sama revealed. ** Next verily,” i. e. after the adoration of the 
Sdma relating to the sun [which likewise relates to] death, another 
form of adoration of the S^ma comprehending seven members, is to be 
described. 

2. The letter Om is called Adi. 

3. Though one, as it is an Akshara which includes three 

letters] it becomes three. 

5. Because the Aditya is reckoned the twenty-first from this 
sphere, for says a S'ruti, “ The twelve months, the five seasons, the 
three regions ancf twenty-first the sun.” “ That which is above the 
aun/* What is it ? Heaven, N^ka : ka pleasure with the privative 
prefix a meaning ” pain,” and na ** not,” i. e. where pain existeth 
not. 
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Section XI. 

1, The mind is Hihkara^ speech Prastdva, the eyes Udgitha, 
the ears Pratihara, and Prana Nidhana : [thus] is this G^atra* 
Sama connected with life [Prana] . 

3. He, who knows the Gayatra to be thus connected with 
Prana, becomes possessed of life [Prdna], enjoys the full limit 
of existence, his career becomes refalgent,t he becometb great 
in dependants and cattle, and great in noble deeds ; and his 
duty is, to be noble-minded. 


Section XII. 

1. The generation [of fire by friction] is Hifikara, the 
smoke which issues [therefrom] is Prastava, the flame is 
XJdgitha; whatever charcoal forms is Pratihara, the blowing 
out [of the flame] is Nidhana, and its entire cessation [also] 
is Nidhana. [Thus] is the R^thdntara Sama connected with 
fire,t [Agni]. 

2, He, who knows the Rathantara thus connected with fire 
[Agni], attains the glory available by the study and practice of 
the Vedas, a superior power of digestion, and enjoys the full 
limit of existence ; his career becomes refulgent, he becomes 
great in dependants and cattle, and great in noble deeds ; — and 
his duty is not to eat or spit before a fire. 


2. “ Becomes possessed of Pra^a,” i. e. all his organs retain their 

proper powers. “Attain the full limit of existence.” *‘The full 
limit of mail’s existence is a hundred years,” says the S'ruti. 

* A particular chapter of the Sd ua Veda, so called from its verses being com- 
posed in the Gdyatii metre. • 

t i« e. Beneficent to his kind,“ says Ananda Gin 

t At tlie time of generating fire by friction it is usual to recite hymns from the 
Rathantara chapter of the Sdma Veda in praise of Agni, therefore are they said to 
be connected with each other. An an da Giri. 
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Section XllL 
[Two Verses omitted]. 


Section XIV. 

1. The dawn is Hifikara, the ascent [of the sun] Prastdva, 
the mid-day Udgitha, the afternoou Pratihara, and the disap- 
pearance Nidhana. [Thus] is the Brihat [Sama] connected 
with the sun [itditya], 

2. He who knows the Brihat [Sama] to be thus connected 
with i\^ditya, becomes a mighty consume^ of aliment, enjoys 
the full limit of existence, his career becomes refulgent, he be- 
comes great in dependants and cattle, and great in noble deeds ; 
and his duty is not to calumniate the sun. 


Section XV. 

j !• The vapours collect, it is Hihkara, the clouds overcast 
[the sky], it is Prastava; it rains, it is Udgitha; the light- 
ning flashes and the thunder rolls, they are Pratihara ; the 
ascent [of vapours] is ’Nidhana. [Thus is] the Vairupa* 
[Sama] connected with the clouds. 

2. He who knows the Vairupa Sama, thus connected with 
the clouds, obtains both well-formed and ugly cattle, and the 
full limit of existence ; his career becomes refulgent ; he becomes 
great in dependants and cattle, and great in noble deeds ; — and 
his duty is not to calumniate the rain-pouring clouds. 


Section XVI. 

1. The spring is Hinkara, the summer Prastava, the autumn 
Udgitha, the dewy-season Pratihara, and the winter Nidhana. 
[Thus] is the Vairaja [Sama] connected with the seasons. 

2. He who knows the Vairaja [Sama] thus connected with 
the seasons, becomes magnificent in dependants, cattle and 

* A form of the Sanaa hymns. 
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Vedaic glory, obtains the full limit of existence, his career be- 
comes glorious, and he becomes great in dependants and cattle, 
and great in noble deeds ; — and his duty is not to calumniate 
the seasons. 


Section XVII. 

1. The earth is Hiukara^ space [A.ntariksha] is Prastava, 
the heaven Udgitha, the sides Pratihara, and the ocean 
Nidhana. [Thus] are the Sakkari Sanaa hymns connected 
with the stations. 

2. He who knows the Sakkari [Sama hymns] to be thus 
connected with the stations, obtaineth the wealth of those 
stations, and the full limit of existence ; his career becomes 
glorious, he^becomes great in dependants and cattle, and great 
in noble deeds ; and his duty is not to calumniate the stations. 


Section XVIII. 

1. The goats are Hihkara, the sheep Prastava, the cows 
Udgitha, the horses Pratihara, and man Nidhana ; [thus] are 
the Revatya [Sama hymns] connected with animals. 

2. He who knows the Revatya [Sama hymns] to be thus 
connected with animals, becomes the lord of animals, enjoys 
the full limit of existence, his career becomes glorious, he be- 
comes great in dependants and cattle, and great in noble deeds \ 
and his duty is not to calumniate animals. 


Section XIX. 

1. The hair of the body is Hinkara, the skin Prastava, the 
flesh Udgitha, the bones Pratihara, and the marrow Nidhana. 
[Thus] are the Yajua-Yajniya [Sama hymns] connected with 
the body. 
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2. He, who knows the Yajna-Yajniya [Sama hymns] to be 
thus connected with the body, obtains a perfect body which 
never becomes defective, enjoys the full limit of existence, his 
career becomes glorious, he becomes great in dependants and 
cattle, and great in noble deeds, and his duty is not to eat 
meat for a year, or not to eat meat at all. 


• Section XX. 

1. Agni [fire] is Hinkara, the wind Prastdva, the sun 
Udgitha, the stars Pratihara^ and the moon Nidhana. [Thus] 
are these Rajana [Sama hymns] connected with gods [devatas]. 

2. He, who knows the Rajana [Sama hymns] to be thus 
nected with the gods, obtains habitation, wealth,* body, 
similiar unto what appertain to these gods; he enjoys the full 
limit of existence, his career becomes glorious, he becomes 
great in dependants, and cattle, and great in noble deeds ; and 
his duty is not to calumniate Brahmanas. 


Section XXL 

The threefold knowledge constitutes the Hinkara; the three 
regionst form thePrastava; Agni, Vayu and iiiditya are the 
Udgitha; the stars, the feathered tribe and the rays [of light] 
form the Pratihara, and the serpent race, the Gandharvas and 
the manes are Nidhana. Thus is the Sama connected with all. 

2. He who thus knows the Sama connected with all [objects] 
becomes [the lord of] all. 

* Sankara says, that the word or (WT) ** understood after wealth/' and the 
meaning is, the adorer obtains habitation, wealth or body like unto that of the gods, 
according to his wish. 

f Heaven, earth and liell. 
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8. Thereof is the verse : there is nothing greater than the 
fivefold three.” 

4. He, who knows this, understands every thing ; unto him 
all the different quarters [of the earth] render tribute; his 
duty — his duty — is to entertain the belief that I am all,” 


Section XXII. 

1. [A chanter said] I wish for the taurine- toned Sama 
hymn, the canticle of Agni, which contributes to the weal of 
animals.” The hymns of the aniructa tone belong to Prajapati ; 
those of the niructa tone to Soma ; those of the mild sweet 
tone to Vayu; those of the sweet high-pitched tone to 
Indra ; those of the tone resembling the voice of the crane to 
Brishaspati,. and to Varuna, those of the tone of a broken 
piece of bell-metal : — they are all to be practised ; the hoarse 
toned alone are to be avoided.* 

2. [The hymns] are to be sung [with the wish] : Let me 
sing for the immortality of the gods. For [the due offering of] 
oblations to the manes, for the [fulfilment of the] desires of 
mankind, for securing grass and water to animals, heaven 
to the institutors of sacrifices, and aliment for self, let me 
sing.” Thinking thus without excitement let them be sung. 


3. “There-of,” i. e. on this subject there is a verse. Five-fold” 
i. e. Hihkara, Prastavaand the rest ; “ three,” the threefold knowledge, 
the three regions, and the three gods, Agni, Vuyu and A'ditya. 

♦ These evidently relate to the seven tones of a gamut. The taurine and the 
ardine tones appear, from the subjoined verse of Narada, to be equivalent to the 
B and D of the English music ; the rest we have not been able to ascertain. If our 
conjecture be right, the five-formed Sama would include all* those hymns which 
embrace five tones, and the seven-formed those which are sung on the full gamut, 

*r|TT fai i atan ir- 



,42 Chhdndogya Upanishad. 

; 3. The vowels [swara] constitute the body of Indra, the 
sibilants and ha [I/smana] that of Prajapati, and the consonants 
[spar^a] that of Death. Should any body revile him [who is a 
reciter of these] he should say, I take protection of Indra, he 
will give thee a meet reply.^^ 

4. Should any revile him about the sibilants and ha, he 
should say ; I take protection of Prajapati, he will ground 
. thee down and should any revile him about the consonants, 
he should say ; I take protection of Death, he will hurl 
thee into flames/^ 

6. The vowels are to be recited wuth sound and force, saying ; 

I take the strength of Indra.^^ The sibilants and ha are to 
be sounded internally, but not uttered out [of the mouth] , and 
yet distinctly, saying : to Prajapati, I resign my life.^^ The 
consonants are to be repeated slowly and distinctly, saying ; 

from death, I extricate my life.^^ 


Section XXIIL 

1. Threefold is the division of Duty. Sacrifice, study and 
charity 

2. Constitute the first; Penance is the second, and Residence 
by a Brahmacharin exclusively in the house of a tutor is the 
third. All those [who attend to these duties] attain virtuous 
regions ; the believer in Brahma alone attains to immortality. 


1. In order to develope the adoration of Om, [this S^ruti] begins 
with : “ Threefold is the division of Duty.’* But it must not be supposed 
that the adoration of Om or the Udgitha as forming a part of the S^ma 
Veda, secures the effect to be propounded, for that which cannot be 
had by the adoration of the whole of the Sama Veda, i. e. immortality, 
may be secured by the adoration of Om [as the emblem of the Deity], 
hence it is only in praise of Om that the S'ruti begins as aforesaid. 

“ Threefold is the division of Duty,” i. e. Religion or duty is divided 
into three classes; and what they are is next described. “Sacrifice” 
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[Yajna] or the offering of oblations to fire, &c., — “ Study/* of the Rig 
and the other vedas according to rule, — “and charity,” or the donation of 
alms according to one’s resources, beyond the boundary of the altar, to 
parties not seeking for the same, — constitute the first branch or division 
of religious duty. Since this class of duties relates to householders, and is 
performable by them [alone], it may be called the duty of householders. 
The expression “ first” (si^w) means one [or the first of a series,] and 
not the commencement of duty, for we hear of the “ second” and the 
third [in succession]. “ The second is Penance,” [rftr: Tapas] i. e. the 
performance of Krichchha, Chandrayana and such other Penances, or 
asceticism, or the adoption of the life of a hermit, without relying on 
Brahma [for reliance on Brahma ensures immortality], constitutes the 
second division. Residence under the roof of a tutor, “ Exclusively,” i. e. 
all life through, in the exercise of the duties of a Brahrnacharin, consti- 
tutes the third division of duty. The use of the expression ” exclusively” 
indicates that the residence must be all life through, for otherwise a 
mere sojourn at the house of a tutor, for the study of the Vedas, does 
not secure [a future translation to] virtuots regions. “ All those,” i. e. 
the three orders of men, through the virtuous works aforesaid, “attain 
virtuous regions,” ^ ^ ^ ^ Lastly, the undescribed hermit, he 

who exclusively abides in Brahma, — he alone obtains immortality, which 
is a stage of being distinct from the virtuous regions, and constitutes 
existence without end, and not the secondary immortality of the Devas 
[which is but temporary], as is evident from its being reckoned under a 
different class. Had it been merely a superior gradation of the former, 
it would not have been described separately. From its being disjoined 
from the rest, it is evident that immortality without end is intended. 

The allusion here to the rewards due to the different orders of men is 
intended to eulogize the adoration of Om, and not, to lay down 
any rule on the subject. To say that it has the twofold object of eulogiz- 
ing and laying down a rule regarding rewards, would be to admit a 
divided meaning, [which is inadmissible, inasmuch as a word can 
have but one meaning at a time] ; hence, after reciting the rewards de- 
scribed in the Smritis, to say that the reward of worsliipping Cm is im- 
mortality, is to eulogize the same. Just as by saying “ the service of 
Puriiavarmd secures food and raiment, whilst that of Rdjavarm^ ensures 
a kingdom** [the superior advantages of the latter are pointed out in 
o 2 
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oompanson the formert and no merit' of the former described] 
such is the case in the above. 

The Prapava is the truthful Supreme Brahma, being its emblem. 
From the Vedic declaration, “This letter verily is the Supreme,” the 
Katha Upanishad hath declared that “its adoration ensures immor- 
tality.” 

Some [commentators] maintain “ that men of the four different orders 
of life, who have no pretensions to knowledge, from the fruit of their 
works, obtain, without any distinction, virtuous regions, as is evident 
from the expression ; “ all those attain virtuous regions,” and the 
hermit is not excluded therefrom. The knowledge and the religious 
acts and observances of the hermit amount in fact to penance, and so 
has the S'ruti included it by saying, ‘Penance is the second,* — hence,** 
they continue, “ it follows that whoever among the four orders of men 
adopts the adoration of Om, i. e. becomes devoted to Brahma, attains 
immortality, every one of them without distinction being fit to perform 
such adoration, and none being forbidden ; besides all of them having 
apposite opportunities, during the intervals of their respective duties, to 
engage themselves in such devotion. The word Brahmasanstha, devotion 
to Brahma,** they further argue, “is not, like the words wheat or hog, 
exclusively indicative of a particular object, — the hermit. It is a com- 
pound term formed of the two words Brahma and Devotion, and that 
which has an etymological signification cannot be an arbitrary term at the 
same time. Allordersofmencandevote themselves to Brahma. Wherever 
there is a devotion to Brahma, there may we apply the compound term, 
and it would be improper to confine its meaning only to the hermit wlio 
devotes himself to the same. Farther, the mere performance of the duties 
enjoined to hermits, does not ensure immortality, for that would make 
all allusion to knowledge redundant. Nor can it be said that knowledge 
in the state of hermitage alone ensures immortality, for there is no 
special efficacy of the duties enjoined to men of any of the four 
orders. Should it be said that the virtuous works enjoined to the 
different orders of men when accompanied by knowledge ensures immor- 
tality, still it would apply to all the four orders, [and have no special 
reference in behalf of any particular one.] There is no such ordi- 
nance, that none but the hermit alone, when he has acquired know- 
ledge, should attain immortality ^ on the contrary all the Upanishads 
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mamtain that ‘knowledge [alone] ensures liberation.* Hence who- 
ever among the four orders of men dS'lhotes himself to Brahma, will 
enjoy immortality,” 

But such is not the case, for the knowledge which leads to ceremonial 
rites, and that which manifests the Supreme cause of all, are dissimilar 
and discordant [and therefore cannot co-exist in the same individual.] 

The knowledge which indicates a difference between agents, actions, 
and objects, is the cause whence proceedeth the ceremonial injunction : 
** Do this and do that not,” and that cause hath not its origin in any 
Shdstra, for it is manifest in all animated beings. While the knowledge 
which sayeth, “ the truth is verily one without a second,” “ all this is 
the divine soul,” all this is Brahma,” proceedeth from the Shastra, and 
cannot become manifest without in the first place destroying the disjunc- 
tive knowledge* of agents, actions, and objects which is the prime cause of 
all ceremonial injunction, for the knowledge which disjoins and that which 
identifies are opposed to each other. Just as the erroneous conception 
of two moons cannot co-exist together with a knowledge of the unity of 
the moon, knowledge and ignorance being discordant and unable to abide 
together ; even so is the case with the knowledge of the Deity. Such 
being the case, he, in whom the disjunctive knowledge which leads to 
ceremonial rites, is overcome by the non- dual knowledge originating 
from the maxims, “ The truth is verily one without a second :” “ He 
is truth :” “All the differences of created objects are unreal :” retires 
from all ceremonial rites, from their cause being overcome ; and he is 
said to be abiding in Brahma, and exempt from ceremony. Such a 
state is not attainable by any but a hermit, (Paribrat). 

He, whose disjunctive knowledge has not been overcome, who sees 
differently, hears differently, reflects differently, understands differently, 
and believes that the performances of such and such [ceremonies] will 
secure for him such and such [results], and believing, acts accordingly, 
cannot resign himself in Brahma, for he relies on a false understand- 
ing of there being a distinction where the distinction is purely verbal. 
In him, who has overcome the disjunctive knowledge by knowing it to 

*** I The knowledge or instinct by which physical objects are perceived 

as distinct and independent of each other, is called disjunctive, because it disjoins 
or sets apart the Vedantic truth, that the whole universe is an emanation of the 
Deity. 
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be false, the idea of certain objects being fit for ceremonies, and the 
propriety of his performing them therefore as a matter of duty, cannot 
exist, like the idea of the sky having a dark substratum to one 
conscient of the nature of the sky. If you say that after the disjunc- 
tive knowledge is overcome, ceremonies [still] continue [dominant] as 
before, all ordinances relating to Unitarian knowledge become falsified, 
[whereas] they are, like the ordinances relating to forbidden food, vener- 
able, all the Upanishads being in favour of them. It might be argued 
that then you destroy the authority of the ceremonial ordinances. But 
such is not the case ; their authority remains in all its integrity and 
exercises its full force on those whose disjunctive knowledge is not over- 
come, like the effect of dreams on one who is still asleep. Nor are they 
destroyed by the neglect of the learned to abide by them, — seeing that 
ordinances regarding optional ceremonies,* have not been destroyed. As 
the non-performance of optional ceremonies by those who know that 
** optional ceremonies are improper,” does not destroy them, for they 
are performed by others who long for enjoyment, so the neglect of all 
ceremonies by those know^rs of Brahma who are resigned in Brahma, 
does not [necessarily] do away with all ordinances relating to them, for 
the ignorant in Brahma continue to submit thereto. It cannot be said, 
that because those who, renouncing the duties of householders, adopt 
asceticism, still continue to eat and drink, the knowers of Brahma should 
not give up their oblations to fire, &c. for in an enquiry as to duty, the 
instances of particular individuals do not hold good. Magic for a malevo- 
lent purpose is forbidden, yet should any practise it, that will be no 
precedent for him who injures not his enemies, to practise the same. 
Disjunctive knowledge as the cause of ceremonies being destroyed, there 
remains no incentive to the offering of oblations to fire and the like, 
while to the hermit hunger is a sufficient incentive for food. If you say, 
the dread of evil from the non-performance of ceremonies is a sufficient 
incentive ; such is not the case : for those who have the disjunctive 
knowledge are [alone] subject to that evil. I have already said, those 
whose disjunctive knowledge is not overcome by true or identifying 

t 

* Ceremonies are divided into four classes : 1st, those which householders are 
bound to perform every day, Diurnal, [Nitya,]. 2nd, Occasional, such as on the 
birth of a child, &c. [Naimitika]. 3rd, Optional, or such as are performed for the 
attainment of some specific object (Kamya.) 4tb, Expiatory, [Prayaschitta.] 



47 


Second Chapter. Section XXIII. 

knowledge, are the appropriate subjects for the performance of cere- 
monies. The neglect of duty brings evil on him who is bound to its 
performance, not on him who is not required to perform the same ; such 
as the omission by a householder of the duties of a Brahmacharin. 

Can it not be said that in whatever station of life a man obtains a 
knowledge of the unity [of all objects], therein he becomes a hermit ? 
No ; because [in those stations of life] he retains his disjunctive know- 
ledge of self and matters relating unto him,* and ceremonies are the 
special requisites of those stations. “ Now [after having acquired a wife] 

I shall perform ceremonies,” says the S'ruti, and hence [it is evident 
that] he who, renouncing all selfish ideas, has adopted asceticism, is a 
hermit, and not the householder and the rest. 

If it be said that the knowledge resulting from the Unitarian 
maxims having overcome the disjunctive knowledge which results 
from ceremonial ordinances, there is no necessity for a hermit to 
abide by religious restraints and observances. We reply, that for 
those who are apt to forego their Unitarian knowledge, from the 
effects of hunger and the like, they are ’appropriate ; for they pre- 
vent such aberration. Nor would that authorise the performance, on 
their part, of forbidden actions, for that is debarred even previous 
to the attainment of that knowledge: he who falls in a well or 
a thorny bush at night does not go thereto during sunshine. From 
all these it is established that the ascetic alone who has abjured 
ceremonial rights, is devoted to Brahma. What has been said [by 
my antagonists] about men of all the four stations of life who have 
not attained the true knowledge, migrating to higher regions, is true ; 
but their remark “ that by penance [tapas] asceticism is implied,” is 
incorrect ; Because the ascetic alone is likely to be devoted to Brahma, 
and we have already established that he is not included among the 
other orders. In regard to the conscient of the Unitarian knowledge 
penance ceaseth along with sacrificial rights, .penance being enjoined to 
him only whose disjunctive knowledge is not overcome. Thereby 
we have [further] replied to the opinion which maintains that reliance 
on Brahma, at intervals of the performance of ceremonies, is admissible, 
and that none are debarred therefrom ; likewise to the opinion regard - 

* Such as the propriety of putting on the Brahminicul thread and the like, 
Anandagiki'. 
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ing the uselessness of knowledge, by shewing that the ascetic uncon* 
nected with ceremony is [alone] possessed of [the true] knowledge. 

The remark about Brahmas^hstha [devoted to Brahma] not being 
a crude word like java or varaha, [wheat or hog,] and a simple equi- 
valent of Parivrat, has been responded to, by shewing that the 
Brahmasanstha alone is entitled to be devoted to Brahma, and none 
else. What has been said about crude words not admiting of a deri- 
vative meaning, is not correct, seeing that grihastha, taksha, parwr&^ 
jaka, and others do admit of such meaning. Grihastha or he who 
lives in a house, taksha who chisels ^oodL^parivrdty he who is homeless, 
or passes his time in rambling about from place to place, are all deriva- 
tive terms, and yet we see the first and the last, without foregoing their 
derivative signification, are used in the crude form in regard to the two 
different classes of the householders and the ascetics, and the middle, 
in regard to the caste of carpenters, and cannot be applied in every 
case where the derivative attributes may be indicated ; that being op- 
posed to general usage. Now with reference to the word Brahma- 
sanstha. it is applicable only to that ascetic who has relinquished 
all ceremonial observances and their attributes, who has exceeded the 
[first three] orders of life, and who is styled a Paramahansa ; for to 
him is assigned the recompense of super-eminent immortality, as we 
hear [in the text]. He alone is the true ascetic [parivrdt] of the 
Vedas, and not he who wears the Br^hmanical thread, or carries the 
pilgrim’s staff, or the beggar’s platter. “ He has cast off his crown- 
lock ; he is without emblem, without compassion says a S'ruti ; To 
them who have surpassed all orders of life, he explained the pre-emi- 
nent and immaculate truth says the Svetdswatara Upanishad. “ He 
neither praiseth nor saluteth maintain the Smritis. Therefore do 
the Yatis, who have attained true knowledge, perform no ceremonies 
** Therefore is he the knower of true religion ; he is without emblem, 
and without any manifest characteristic also say the Smritis. 

What the followers of the Sankhya maintain to be exemption from 
ceremonies, is false, for they believe in the truth of the impression which 
shews a difference between ceremonies, their performers and their recom- 
penses ; and the exemption from agency in ceremonial works which would 
follow from the Buddhist doctrine of nothingness, is likewise false, for the 
maintainer of the doctrine proves hie own reality. Independence from 
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3. Prajapati reflected on mankind; from if, the reflect- 
ed, issued forth the threefold knowledge ; he reflected on it ; 
from it, the reflected, proceeded the [three] letters, Bhu, Bhuva 
and Sva ! 

4. On them, he reflected ; from them, the reflected, issued 
forth Om. As leaves are attached to their stalks, so is speech* 
connected with Om. Verily all this is Om ! Verily all this 
is Om ! 


Section XXIV. 

1. The knowers of the Veda declare the morning ceremo- 
ny to belong to the Vashus, that of the mid-day to the Ru- 


ceremoiiy which the ignorant from indolence maintain, is also worthless, 
for in him the ^dea of agency is not overcome by proof. From these 
arguments it is evident that asceticism, which results from a forsaking of 
all ceremonial observances, and from a devotion to Brahma, is true 
only of him whose Unitarian knowledge is established by the proofs of 
the Vedanta. Thereby if a householder were to obtain that know- 
ledge, asceticism would be true of him. May he not by thus gain- 
ing asceticism, be guilty of neglecting the household fire ? He is 
the destroyer of the champions of the gods who bloweth out the 
household fire says the Sruti. 

No, Such neglect following from Unitarian knowledge the result is 
the same as in the case of accidental blowing out [from an innundation, 
falling in of a house or the like] : [“ For him who knoweth the truth] 
the virtue [lit. fieriness] of ikgni passeth away says the S'ruti [seq. 
chap. vi. sect. 4, verse 1,] and hence the householder becomes not 
liable to any sin from such asceticism. 

3. Prajapati, may mean Virat [son of Brahma] or Kasyapa [son 
of MarichiJ. 

1. What is known as the morning ceremony is* subject to the 
Vashus, and this region [the earth], which is connected, with that 
ceremony, is likewise subject to them. To the Rudras, the lords 

* Lit. All words. 

H 
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dras, and thitt of the afternoon to the Suns and the Viswe- 
devas. 

2. Where then is the region for the institntor of sacrifice ? 
How can he, who knoweth not that [the reply to this query] 
perform [ceremonies] ? Now he, who knoweth, sho^ild perform 
[the same]. 

3. Before the reading of the matin chant [pratar anuvak], 
he [the institntor of sacrifice], sitting down behind the house- 
hold fire [garhyapatya agni], with his face to the north, singeth 
the Sama hymn relating to the Vashus. 

4. Unfold the gates of this earth, that we may behold 
thee for our supremacy.^.^ 

5. — 6. Then doth he offer the oblation to the fire, [saying] ; 

Salutations be to Agni, the receptacle of the earth, and the 

support of regions. [Oh ye] secure a region for me, who am 
an institntor of sacrifice ! This is the region of the institutor 
of sacrifice. I, institntor* of sacrifice, will secure it after death. 
May this oblation prove acceptable ! 

Cast aside the bars.^^ And then he riseth. For him do 
the Vashus fulfil the morning ceremony. 

7. Before the commencement of the mid-day ceremony, 
sitting behind Agnidhriya fire, and facing the north, he singeth 
the Sama in praise of the Rudras, [saying] ; 

8. Unfold the gates of [yonder] region, that we may be- 
hold thee for our full supremacy 

9. — 10. Then doth he offer the oblation, saying : I salute 
the Winds, who abideth in the sky and are the supports of re- 


of the mid-day ceremony, is the middle region or sky subject, and 
to the Suns* and the Viswedevas, lords of the afternoon ceremony, 
belongs the third region or heaven. 

2. The last clause is eulogistic of the Sdma, and does not eitclude 
the ignorant from the performance of ceremonies. 


* The vedas enumerate 12 suns. 
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gions. [Oh ye] secure a region for me who am an institutor 
of sacrifice ! This verily is the region of the institutor of 
sacrifice. I, institutor of sacrifice, will secure it after death. 
May this oblation prove acceptable ! Cast aside the bars/^ 
And then he riseth. For him do the Rudras fulfil the mid- 
day ceremony. 

11. Before the commencement of the afternoon ceremony, 
sitting behind the Xhavamya fire, with his face to the north, he 
singeth the Sama in praise of the Suns and the Viswadevas, 
[saying] : 

12. — 13. Unfold the gates of [yonder] region that we 
may behold thee for our heavenly supremacy Thus much 
for the Suns ; and then to the Viswedevas : Unfold the gates 
of yonder region, that we may behold thee for our absolute 
supremacy V* 

14. Then-doth he offer the oblation, saying : salute the 

Suns and the Viswedevas, the dwellers of heaven and the sup- 
porters of regions. Secure that region for me, who am an 
institutor of sacrifice. 

15. ‘^That is verily the region for the institutor of sacrifice. 
I, institutor of sacrifice, shall come thereto after death. May 
this oblation prove acceptable ! Cast aside the bars.^’ Saying 
this he riseth. 

10. For him do the Suns and Viswedevas fulfil the after- 
noon ceremony. He understands the real purport of cere- 
monies, who knoweth this — verily, he who knoweth this, [un- 
derstands the real purport of ceremonies] . 


THIRD CHAPTER, 


Section I. 

1. Hari, Om ! Verily the sun is the honey of the gods. 
The heaven is the arched bamboo, [whence hangeth pendant] 

H 2 
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the atmosphere [like a] hive : the vapours [floating therein] 
are the eggs. 

2. Of the sun the eastern beams are the eastern honey- 
cells ; the Rig hymns are the manufacturers of honey ; [the 
ceremonies enjoined by] the Rig Veda form the flowers, and the 
fluids fused in their performance] are nectars. Verily those 
Rig hymns 

3. Reflected on the ceremonies of the Rig Veda. From 
them, the reflected, proceeded forth fame, splendour, sensa- 
tions, power, aliment and such like essences. 

4. They flowed and rested around the sun. A^erily, thence 
proceedeth the redness of the sun. 


Section II. 

1. Now, its southern beams are verily the southern honey- 
cells ; [therein] the Yajur hymns are the honey-makers ; [the 
ceremonies enjoined by] the Yajur Veda form the flowers ; and 
the fluids [used in their performance] are nectars. 

2. Verily those Yajur hymns reflected on the [ceremonies 
enjoined by the] Yajur Veda. From them, the reflected, pro- 
ceeded forth fame, splendour, sensations, power, aliment and 
such like essences. 

3. They flowed and rested around the sun. Thence, verily, 
proceedeth the whiteness of the sun. 


Section III. 

1. Next, its western beams are verily the western honey- 
cells ; [therein] the Sama hymns are the honey-makers ; [the 
ceremonies enjoined by] the Sama Veda form the flowers, and 
the fluids [used in their performance] are nectars. 

2. Verily those Sama hymns reflected on the [ceremonies 
enjoined by the] Sama Veda. From them, the reflected, issued 
forth fame, splendour, sensations, power, aliment and such like 


essences. 
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3. They flowed and rested around the sun. Thence, verily, 
proceedeth the dark coloured rays of the sun. 


Section IV. 

•m 

1. Now, the northern rays are verily the northern honey- 
cells ; [therein] the Atharva Angirasa hymns are the honey- 
makers; [the ceremonies enjoined by] the Itihasa and the 
Parana* form the flowers, and the fluids [used in their per- 
formance] are nectars. 

2. They, the Atharva Angirasa, reflected on the Itihasa and 
the Purana. From them, the reflected, proceeded forth fame, 
splendour, sensations, power, aliment and such like essences, 

3. They flowed and rested around the sun. Thence verily 
proceedeth the very dark rays of the sun. 


Section V. 

1. Next, the upward rays are verily the upper honey-cells; 
there 'the secret ordinances are the honey-makers ; Brahmaf 
is the flower, and its fluids are nectars, 

2. They, the secret ordinances, reflected on Brahma. From 
it, the reflected, issued forth fame, splendour, sensations, 
power, aliment and such like essences. 

3. They flowed and rested around the sun. Verily thence 
proceedeth the delusive opalescence in the centre of the sun. J 

4. They, the different rays of the sun, are the essences of 
essences ; the Vedas are the essences, and thereof are they 

* This would indicate the existence of some Itihasa and Purana, long anterior 
to the time when the extant compositions of those names were first compiled. We 
are, however, notwithstanding our veneration for those illustrious authors, as yet 
great sceptics to the dicta of Wilson and Burnouf who assign only 800 years to the 
oldest Puiana, making the rest vary from three to five centuries. 

t By Brahma Pranava or Om is meant ; says Sankara, 

t We are doubtful if delusive opalescence” be a right rendering of ^TiTcfTI,** 
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the essences ; — they are the nectars of nectars : the Vedas are 
nectars^ and thereof are they the nectars. 


Section VI. 

1. Thereof the first named nectar is enjoyed by the Vashus 
with Agni at their head. Verily the Devas neither eat nor 
drink [of the same], they [only] gratify themselves by its sight. 

2. They arc quieted by the sight of those rays,* they are 
excited thereby.f 

3. He, who thus knoweth the nectar, .becoming one of the 
Vashus, and reflecting on the nectar with Agni before him, 
enjoyeth content. He is quieted by those rays ; he is excited 
thei'eby. 

4. He obtaineth the entire dominion of the Vashus which 
extends from the rising of the sun [in the east] to its setting 
[in the west]. 


Section VII. 

1. Now, the second mentioned nectar is enjoyed by the 
Rudras, with Indra at their head. Verily the Devas neither 
eat nor drink [of the same], they [only] gratify themselves 
by its sight. 

2. They are soothed by that appearance [of the sun], and 
by it are they excited. 

3. He, who knoweth the nectar thus, becoming one of the 
Rudras and reflecting on the same with Indra before him, en- 
joyeth content. That appearance, doth pacify him, and thereby 
is he excited. 

4. He obtaineth the dominion of the Rudras, which ex- 
tends from the rising of the sun in the south to its setting in 
the north, — a period double that within which it riseth in the 
east and setteth in the west. 


^ When the season of enjoyment is passed, 
t Wlien the season of enjoyment returnetb. 
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Section VIII. 

1. Now, the third nectar is enjoyed by the ^dityas, with 
Varuna at their head. Verily the Devas neither eat nor drink 
[of the same], they [only] gratify themselves by its sight. 

2. They are soothed by that appearance of the sun, and by 
it are they excited. 

3. He, who knoweth the nectar thus, becoming one of the 
j^dityas, with Varuna before him, enjoycth content. That ap- 
pearance of the sun doth sooth him, and thereby is he excited. 

4. He obtaineth the entire dominion of the i^dityas, which 
extends from the rising of the sun behind to its setting before, 
— a period double that within which it riseth in the south 
and sets in the north. 


Section IX. 

1. Now, the fourth nectar is enjoyed by the Maruts with 
Soma at their head. Verily, the Devas neither eat nor drink 
[of the same], they [only] gratify themselves by its sight. 

2. They are verily soothed by that appearance of the sun, 
and by it are they excited. 

3. He, who knoweth the nectar thus, becoming one of the 
Maruts, and reflecting on that nectar with Soma before him, 
enjoyeth content. He is soothed by that appearance of the 
sun, and by it is he excited. 

4. He obtaineth the entire dominion of the Maruts, which 
extends from the rising of the sun in the north to its setting in 
the south, — a period double that within which it riseth behind 
and setteth before. 


Section X. 

1. Now, the fifth nectar is enjoyed by the Sadhyas with 
Brahma [Om] at their head. Verily the Devas neither eat 
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nor drink [of tlie same], they [only] gratify themselves by its 
sight. 

2. They are verily soothed by that appearance of the sun, 
and by it are they excited. 

3. He, who knoweth the nectar thus, becoming one of the 
Sadhyas and reflecting on that nectar with Brahma before him, 
enjoyeth content. Verily he is soothed by that appearance 
[of the sun] , and ty it is he excited. 

4. He obtaineth the entire dominion of the Sadhyas which 
extend from the rising of the sun above to its setting below, 
— a period double that in which he riseth in the north and 
setteth in the south. 


Section XI. 

1. Next, beyond that, appearing above, lie neither riseth 
nor setteth, but remaineth alone in the centre. Thereof is 
the verse : 

2. “ No ; of a truth there is neither rising nor setting. 
[Bear ye witness] O Gods, that I may say nothing contradic- 
tory of that truthful Brahma 1” 


4 ^ The duration of the sun in the different spheres (as 

described here) is apparently opposed to the doctrine of the Puranas. 
The followers of those records maintain that the periods of the sun’s 
rising and setting in the four different spheres of Indra, Yama, Varuna 
and Soma are equal, the extent of the orbit of the sun above the Mana- 
sottara mountain and around the mount Meru being equal. The dis- 
crepancy however has been explained by sages. Each of the different 
spheres (as set forth) is destroyed at a period double that of its preced- 
ing one. The rising of the sun means the time during which it remains 
visible to the residents of any one of those spheres, and the setting is 
when it is invisible, there being actually no rising or setting of that lu- 
minary. In the absence of inhabitants in those spheres there will be no 
sunrise or sunset there, though the sun may become visible tlicrefrom. 



67 


Third Chapter. Section XII. 

3. For him there is neither rising nor setting of the sun — 
for him there is one eternal day, — who possesseth this know- 
ledge of Brahma. 

4. Verily that knowledge was explained by Brahma to 
Prajapati, and by Prajapati to Manu, and by Manu to his de- 
scendants. This knowledge of Brahma was explained to one of 
the descendants Uddalaka j^iruna, an eldest son, by his father. 

5. This knowledge of Brahma should verily be explained 
by a father to his eldest son or to a worthy disciple ; 

6. But to none else. Were one to give this sea-girt 
sphere with all its treasures to the instructor, [in exchange of 
this knowledge] the latter would still be greater— greater by 
far [in value than the sphere.] 


Section XII. 

1. Verily all this creation is Gayatri. Speech is Gayatri ; 
by speech is all this creation recited and preserved. 

2. That Gdyatri is verily this earth. And on this earth are 
all creatures sustained ; that they exceed not. 

3. That which is the earth is likewise the body of the ani- 
mated creation. In that body are the animal functions sustain- 
ed ; that they exceed not. 

4. That which is the body is likewise the heart which is 
within it. In it are the animal functions sustained; that 
they exceed not. 

6, That Gayatri is verily composed of four feet, and pos- 
sesseth six characteristics. Regarding it has this verse been 
recited : 

6. They [the creations] constitute the glories of the Gaya- 
tri; to which is the soul [Purusha*] superior. He has the crea- 
tion for his first foot, and his own immortal selft constitutes 
the other three.^^ 

* That which pervades all or abides in the heart— I 

t The word is (lit. glorious,) which in modern dictionaries is explained as 
heaven. S aukara explains it as above. 


1 
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7. That Brahma, [i. e. the being indicated in the Gayatri] 
is verily the space which* surroundeth mankind. That which 
surroundeth mankind is of a truth the space which existeth 
within mankind. 

8. That which existeth within mankind is of a truth the 
space which existed within the heart. It is omnipresent and 
eternal. He who knoweth this attains eternal and all-suffi- 
cient treasures. 


Section XIII. 

1. For that [space which is] within the heart there are five 
gates to heaven. Thereof the eastern gate is breath [prdna] ; 
which is vision and that is iiditya [the sun] . That [Prana] is 
to be adored as the consumer of aliment and all glorious. 
Glorious and an [able] consumer of aliment doth he become 
who knoweth it thus. 

2. Next, the southern aperture is Vyana, which is audi- 
tion, and that is the Moon. Believing it to be prosperity and 
fame let it be worshipped. He who knoweth it so, attaineth 
celebrity and prosperity. 

3. Next, the western aperture is Apana, it is speech, which 
is^fire [Agni]. Believing it to be Vedic glory and aliment let 
it be worshipped. He who knoweth it so, attaineth plenty and 
Vedic glory. 

4. Next, that which is the northern aperture, is Saraana, 
which is the mind, which is cloud. Believing it to be reputa- 
tion and beauty, let it he worshipped. He who knoweth it so, 
attaineth reputation and beauty. 

6. Next, that which is the upper aperture, is Udana ; which 
is the wind, which is the sky. Believing it to be strength and 

♦ The word in the original is dkdsa In common acceptation it means 

the skj, but the interpretation of S'ankara, gives an idea as if it meant space. The 
difficulty of rendering the term appositely gives a purile air to the text. 
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glory let it be worshipped. He who knoweth it so, becomes 
glorious and mighty. 

6. These five venerable* beings are the door-keepers of 
heaven. Heroes are born in his family who knoweth these 
five venerable beings to be the door-keepers of heaven; he 
obtaineth heaven [for his reward} who knows these five vener- 
able beings to be the door-keepers of heaven. 

7. That which shines glorious above yonder heaven, above 
this world and above all others large or small, is the same 
as that which shines within mankind. It is tangible [to allj.f 

8. For its warmth is felt in this body by touch. 

It is audible, for when the ears are closed, it is heard like 
the roar of a flaming fire, or that of a rolling car, or a bellow- 
ing ox. That tangible and audible glory is to be adored. He 
who knoweth — verily he who knoweth — this, becomes renown- 
ed and of hsfndsome appearance. 


Section XIV, 

1. All this verily is Brahma, for therefrom doth it proceed, 
therein doth it merge, and thereby is it maintained. With a 
quiet and controuled mind should it be adored. Man is a 
creature of reflection, whatever he reflects upon in this life, 
he becomes the same hereafter; therefore should he reflect 
[upon Brahma.] 

2. [Saying] '"that which is nothing but mind, whose body 
is its life, whose figure is a mere glory, whose will is truth, 
whose soul is like space {dkdsa,'\ which perform eth all things 
and willeth all things, to which belong all sweet odours and 
all grateful juices, which envelopes the whole of this [world], 
which neither speaketh nor respects any body, * 

* Lit. Relating to Brahma. 

t Lit. ocular proof. The commentator explains that the word may be 
used with reference to touch as an organ of perception. 

I 2 
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3. Is the soul within me ; it is lighter than a corn, or a 
barley, or a mustard, or a canary seed, or the substance within 
it. Such a soul is within me, as is greater than this earth, 
and greater than the sky, and greater than the heaven, and 
greater than all these regions [put together.] 

4. That which performeth all things, and willeth all things, 
to which belong all sweet odours and all grateful juices, which 
envelopes the whole of this [world], which neither speaketh 
nor respecteth any body, is the soul within me ; it is Brahma ; 
I shall obtain it after my transition from this world.” He who 
believeth this, and hath no hesitation, will verily obtain the 
fruit of his reflection; so said S'andilya — [the sage] S'andilya. 


Section XV. 

1. Of that sheathe [the Soul] the sky is the ventricle and 
the earth is the root ; it ‘ never decayeth ; the quarters of the 
universe are its corners, and the heaven is its upper aperture ; 
it is the receptacle of wealth, and upon it is the universe 
supported. 

2. Its eastern quarter is called J iihu, its southern quarter 
Sahamana, its western quarter Rdjni, and its northern quarter 
Subhuta; the winds of those quarters are their offspring. He 
who [wishing for long life for his children] knows the winds 
to be the offspring of the quarters, hath never to weep for 
his children. I know the winds to be the oflFspring of the 
quarters, therefore have I had never to weep for my children. 

2. The performers of sacrifice offer their oblations [juhoti] facing 
the east, therefore is that quarter called Juhu ; the vicious suffer 
[sahante] the fruit of their actions in the abode of Yama in the south, 
therefore is that" quarter called Sahamana ; the west is called Rdjm, 
because it is the empire of king, [R^ja] Varuna, or because, at twilight 
it becomes red [r^a]. Wealthy beings [bhutimat], such as Ishara, 
Kuvera, &c., reside in the north, hence it is called Subhuta, 



Third Chapter, Section XVI. 


61 


3. "Together with such and such and such, I take asylum 
of that undying sheathe ; with such and such and such I seek 
shelter of life [Prana] ; with such and such and such I seek 
shelter of this earth [Bhuh] ; with such and such and such I 
seek shelter of the sky [Bhuvah] ; with such and such and such 
I seek shelter of heaven [Sva]. 

4. "By [the words] seek shelter of Prana^ [life], I have 
said that I take asylum of the universal existence. 

5. "By what I have said by [the words] ^ I seek shelter of 
Bhuh,^ I mean that I take shelter of the earth, I take shelter 
of the sky, I take shelter of heaven. 

6. " By what I have said by [the words] ‘ I take shelter of 
Bhuvah,^ I mean I seek shelter of Agni [fire], I seek shelter 
of Vdyu [wind], I seek shelter of Aditya [the sun.] 

7. " By what I have said by [the words] take shelter of 
Sva,^ I mean — I mean, I take shelter of the Rig Veda, I take 
shelter of the Yajur Veda, I take shelter of the Sama Veda.” 


Section XVI. 

1. Verily man is Yajna [sacrifice]. The [first] twenty-four 
years of his life constitute the morning ritual [Pratah-savana]. 
The Gayatri includes 24 letters, and it is the Gayatri through 
whicli the morning ritual is performed. The Vasus are the 
presiding deities of dawn, and in man the vital airs verily re- 
present the Vasus, for they preserve [vasayanti] all. 

2. At this age should any disease afflict him, he should say, 

O vital Vasus, this is the season of my morning ritual, con- 
nect it with the mid-day sacrifice, that I, who am sacrifice 
[itself], may not be lost to the vital Vasus/^ Thus he escapes 
from disease, and verily becomes exempt from a&iction. 

3. [The] next, [period] to the forty-fourth year of his life 
constitutes the mid-day ritual. The Tristupa includes forty- 
four letters, and it is through the Tristupa that the mid-day 
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sacrifice is performed. The Rudras are its presiding deities. 
In man the vital airs are the Rudras, for they cause weeping,* 
[Rodayanti.] 

4. At this age should any disease aflGiict him, he should say, 
O vital Rudras, this is the season of my mid-day ritual, con- 
nect it with the afternoon sacrifices, that I, who am sacrifice 
[itself], may not be lost to the vital Rudras/' Thus he escapes 
from disease and becomes exempt from affliction. 

5. [The] next [period] to the eighty-fourth year of his life 
constitutes the afternoon ritual. The Jagati [metre] includes 
eighty-four letters, and it is through the Jagati that the after- 
noon ceremony is performed. The Adityas are its presiding 
deities. In man the vital airs are the Adityas, for they receive 
[adadati] all things. 

6. At this age should he be afflicted by any disease, he 
should say, O vital Adityas, this is the season of my afternoon 
ritual, connect it with the* full term of my life, that I, who am 
sacrifice [itself,] may not be lost to the vital Adityas." Thus 
he escapes from disease and becomes exempt from affliction. 

7. Verily knowing this Mahidasa, son of Itara, said, O ! 
why dost thou afflict me, for I shall not be destroyed by thee." 
He lived for one hundred and sixteen years. Verily he will 
live for one hundred and sixteen years who knoweth this. 


Section XVII. 

1. His [of the individual typical of sacrifice] hunger, thirst, 
and want of pleasure constitute the pain which attends the 
performance of ceremonies. 

2. Whatever he eateth, whatever he drinketh, and whatever 
he enjoy eth, become unto him [like the reward which is avail- 
able on the day of the] Upashad.f 


* Human animosity being one of the chief causes of weeping. — S'ahkara. 
t The day when the performers of a sacrifice are entitled to a drink of milk. 
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3. Whatever he laughetlij, whatever he eateth, and whatever 
he enjoyeth, become to him like unto [the] praises [of the Rig 
and the Yajur Veda.] 

4. His penance, charity, sincerity, unenviousness and truth- 
fulness constitute his reward [Dakshina.] 

5. Therefore is it said, [both at the birth of a child and at 
the expression of the juice of the moon plant, in reply to the 
query] Has she given birth Yes, she has.^^ His [of the 
being typical of ceremony] avabhritha [death] is the termi- 
nation, so is the termination of the sacrifice called avabhritha. 

6. Ghora, son of Angira, having explained this [subject] 

to Krishna, son of Devaki, said ; He [who knoweth this] 
should, at the time of his death, repeat these three [Yajur 
Vedic mantras] : O ! thou* art undecaying ! Thou art un- 

changing ! Thou art the true essence of life Hearing this 
he lost all desire for other knowledge. About it there are these 
two Rig Vedic stanzas : 

7. Sages, behold the glory of the first cause [as envelop- 

ing all like the day, and shedding radiance from the heaven 
above.^^t] Having beheld that exquisite light, high above all 
darkness, and having beheld it also in our own hearts, we at- 
tain to that god of gods and noblest of all lights the sun — 

the noblest of all lights.^^ 


Section XVIII. 

1. The mind should be adored as Brahma; this is intellec- 
tual [worship]. Next as relating to gods; the sky should be 
adored as Brahma. These are the two — intellectual and theo- 
logical — forms of worship that have been ordained [by sages.] 

2. That [Brahma] hath four feet. Speech is one of its feet, 
life is one of its feet, vision is one of its feet, and audition is one 
of its feet. Thus much for the intellectual ; next the theologi- 

* Addressing his soul as identided with the sun. 

t The words within the brackets are not quoted in the Sanskrits text. 
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cal : fire [Agni] is one of its feet, wind [Vayu] is one of its feet, 
sun [iiditya] is one of its feet, the quarters [Disah] are one 
of its feet. Thus the two — intellectual and theological — forms 
of worship have been ordained. 

3. Speech is verily one of the four feet of Brahma, It 
radiates light and heat through the effulgence of Agni. Heat 
and light radiate from his works, from his fame and from his 
Vedic glory, who knoweth it thus. 

4. Breath is verily one of the four feet of Brahma. It 
radiates light and heat through the effulgence of V%u. Heat 
and light radiate from his works, from his fame and from his 
Vedic glory, who knoweth it thus. 

5. Vision is verily one of the four feet of Brahma. It ra- 
diates light and heat through the effulgence of Aditya, Heat 
and light radiate from his works, from his fame and from his 
Vedic glory, who knoweth it thus. 

6. Audition is verily o!he of the four feet of Brahma. It 
radiates heat and light through the effulgence of the quarters 
of the earth (Dig.) Heat and light radiate from his works, 
from his fame and from his Vedic glory, who knoweth it thus. 


3. [After explaining the meaning as above given Sankara adds] the 
consumption of inflamable articles, such as oil, or ghee, gives life and 
vigour to the organs of speech, hence it is said through Agni speech 
receives its light and heat. 

As a cow or a like quadruped moves on to where it wisheth on its 
four feet, so doth mind [here represented as Brahma] attain to its 
objects through the aid of speech, breath, vision and audition, hence 
the simile. Further, the feet of a quadruped are placed under its 
body, so are fire (Agni,) air, (Vayu,) the sun [Suryaj and the quarters 
placed under the sky, and thence the comparison. 
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Section XIX. 

1. The sun is described as Brahma ; — its description. 
Verily at first all this was non-existent ; that non-existence 
became existent ; it developed, — it became an egg : it remain- 
ed [quiet] for a period of one year ; it burst into two \ thence 
were formed two halves of gold and silver. 

2. Thereof the argentine half is the earth, and the golden 
half the heaven. The inner thick membrane [of the egg] 
became mountains, and the thin one cloudy fog ; the blood-ves- 
sels became rivers, and the fluid became the ocean ; and, lastly, 
what was born therefrom is the sun, ii^ditya. 

3. On its birth arose loud shouts [or shouts of ulii-ulu] as 
well as all living beings and their desires. Hence on the rising 
and re- rising [day after day] of the sun arise shouts of ulu-ulu 
as well as all living beings and their desires. 

4. He [attaineth the glory of the sun] who, knowing this, 
adores the sun as Brahma, and grateful shouts soon arise in 
his behalf and contribute to his gratification, — verily they con- 
tribute to his gratification. 

1. Having described the sun as a foot of Brahma, the S'ruti now 
proceeds to describe it as Brahma, with the words : the sun 

is described as Brahma.” “ Its description,” is to be narrated for 
its eulogium. “Non-existent,”* i. e. this earth before its develope- 
ment'f was of unraanifest name and form, and not actually non-existent, 
for [on the authority of the S'ruti,] “ How can existence proceed 
from non-existence?” such deduction would be inadmissible. But 
it being distinctly laid down here that it was “ non existent,” may 
it not be optional [with us to explain it one way or the other ?J No. 
Option applies to actions and not to facts. How [can you] then here 
[use the word] non existent? As I have already explained, being of 
unmanifest name and form, it is very like non-existent, though not 

* asat, unreal, untrue, not being, from true, being, with the nega- 

tive prefix a 

t Lit. “ Utpatti,'" birth, creation. 

K 



66 


Chhdndogya Upanishad* 


FOURTH CHAPTER. 

Section I. 

1. Om ! Of a truth there lived Janas'ruti grandson of the 
son of Janas'ruti, the charitably disposed, the giver of large 
gifts, and the preparer of much food. He built houses ev^ry 

where that [people] from all sides might come and feast 
[therein] . 

2. [Over his house] at night passed some geese,* the hin- 
dermost of which addressing the foremost, said : Lo ! Lo ! 
Bhallaksha, Bhallaksha, [short-sighted] the glory of Janash’uti 
grandson of the son of Janas'ruti, is as wide-spreading as the 
heaven. Have nothing to do with him, so that his glory may 
not destroy thee.^^ 

3. To it said the other : Who is he whom you compare 
with Rakvya of the car And who is this Rakvya of the 
car,” enquired the first, 

actually so. The expression (verily applies to the existence*’) 
(i. e. to the verb) and does not verify the non-existence. 

How [then this misuse of the term ? It is no misuse.] We see 
the word sat is freely used to indicate the manifestation of the name 
and form of an object, and that manifestation being generally depend- 
ant upon the sun, in the absence of which the earth is enveloped in 
deep darkness and not visible, the expression is appropriate. 

Note to Verse 5 Section XII. Chap. III. Speech, being, earth, body, 
heart and life, are the six characteristics of Gayatri. Or because each 
of its feet has six letters. 

* Hahsa. This word in common acceptation means a goose, but the vehicle of 
Brahmd, likewise cahed a Haiisa, is generally represented of the form of a flamingo. 
According to the Puranas the M^asarovara lake is a favourite resort of Hahsas 
which in modern Tibetan or rather in the language of the people of the Hun desa 
is the specific name of the flamingo. We may add that while geese are very 
scarce, flamingoes are seen in large flocks, in the vicinity of Mdnasarovara lake. 




Fourth Chapter. Section II. 


67 


4. [The latter replied] I allude to such a being to whom 
the fruits of all the good deeds of mankind become subservient 
in the same way in which all the minor numbers become 
due to him who hath secured the Krita or the highest cast of 
the dice, and those who know what he knows likewise secure 
[the same reward]/^ 

5. Janas'niti great-grandson of Janas'ruti listened to this. 
[In the morning] rising [from his bed while being eulogized 
by his bards] he thus addressed his herald : O child, do 
you address me as if I were the Rakvya of the car? [I am 
not deserving of such praise.] O child, do you of a truth 
go and speak unto Rakvya of the car [that I long to see him]*^^ 
[Of him enquired the bard :] and who is this Rakvya of the 
car 

6. [The latter replied] I allude to sueh a being to whom 
the fruit of all the good deeds of mankind become subservient 
in the same way in which all the nfinor numbers become due 
to him who hath secured the Krita or the highest cast of the 
dice, and those who know what he knows likewise secure [the 
same reward] 

7. The bard searched for him, and returning said, ^^I 
have found him not.^^ Unto him, said [Janas'ruti], ^^Doye 
go and look for him where the knowers of Brahma are to 
be met with.^^* 

8. He proceeded, and by one sitting beside a car and 
scratching his itches, sat down and said, " Art thou, O lord, 
Rakvya of the car Yes, I am,^’ said the other. Now I 
know,” [thought] the bard and retired. 


Section II. 

1. Upon this Janas'ruti the great-grandson of Janas'ruti, 
taking with him six hundred head of cattle, a necklace and a 


♦ In lonely places near rivers and pools, in mountains and groves. S'ankara. 
K 2 
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chariot yoked with a pair of mules, repaired to him, and then 
thus addressed, O Rakvya, here [is a present] of six hundred 
head of cattle, a necklace, and a chariot yoked with a pair of 
mules, [accept them, and deign], O Lord, to impart to me in- 
struction on that deity whom thou adorest/^ 

2. Unto him said the other, “ Let these head of cattle and 
necklace and chariot remain with thee, O Sudra/^ Hereupon, 
Janas'ruti, great-grandson of Janasruti, taking a thousand 
head of cattle, a necklace, a chariot yoked with a pair of mules 
and his daughter, again returned to him. 

3. And said, O Rakvya, this [herd of a] thousand cows, 
this necklace, this chariot yoked with a pair of mules, this dam- 
sel, and this village in which thou dwellest [I beg to offer to 
thee : accept them and deign] to impart to me instruction.” 

4. Knowing her, [the damsel,] to be the cause of his im- 
parting instruction, he [Rakvya] said ; Hast thou brought her 
[for me], O Sudra? she* will be the cause of my conversing 
with thee.” Hence are these villages in this country of great 
virtue [mahdbrisha] where he lived, called Rakvyapurna. 
Unto him explained he, [the nature of the deity he adored] • 


2 ^ * * # He [Janas'ruti] was a king, having a herald, as we learn 

[from the passage] : He addressed to a herald,” also from the fact of 
his repairing to a Brahmana for instruction, which would be inconsistent 
in a Sudra ; how then did such an inapplicable expression as ” O Su- 
dra” proceed from Rakvya ? Sages have explained it thus. From the 
speech of the geese he was assailed by grief [sdka] hence Sudra ; or be- 
cause hearing [srutva] of Rakvya’s praise he ran [dravati] and therefore 
Sudra ; and the sage in order to show his omniscience used the expression 
O Sudra ; ” or it might be, because instead of trying to obtain know- 
ledge by serving his tutor, he like a Sudra proceeded to gain instruction 
by paying for the same, and therefore is called a Sudra, although he 
was not of that caste. Others say, that annoyed with his small offer the 
sage rebuked him with the term Sudra, 
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Section III. 

1. The air [Vdyu] is verily the ultimatum [sambarga] of all. 
When a fire goes out, of a truth it merges into air [vSyu.] 
When the sun doth disappear it verily mergeth into air, so 
doth the moon when it setteth. 

2. When waters dry they vanish in air ; the air verily con- 
sumeth all. Thus much relating to celestial objects. 

3. Next as relating to self. Life is verily the ultimatum of 
all. When man sleepeth, speech mergeth into life, so doth 
vision merge into life, audition merge into life, and mind 
merge into life. — Life verily consumeth all. 

4. These are verily the two ultimata [sambarga;] Vayu 
among the celestial objects and life among the animal functions. 

5. [Once] while S'aunaka of the race of Kapi, and Abhiv 
pratarin son of Kaksha-sena, were being served at their meals, 
a Brahmactiarin sought alms of them. Unto him they gave 
nothing,* 

6. He said, He [the Prajapati] who swalloweth the vener- 
able four,t and is the protector of the earth, O descendant of 
Kapi, is not seen by mortals. O Abhipratarin, he exists in 
various forms. For him is food prepared, and him have you 
denied.^^J 

7. Saunaka descendant of Kapi reflected within himself and 
returned [for answer] : ‘^Life is the author of the gods and of 
the creation. His teeth are immutable ; he is a great consumer ; 
he is not unintelligent ; his greatness is said to be extreme ; none 
can consume him, and he consumeth all food. We, 0 Brah- 
macharin, adore such a Brahma.^^ [Then turning to his ser- 
vant, said] Give him some alms.^^ 

8. [The servant] gave him [some]. These five and five [the 
two ultimata] make ten and they are a krita, [cojnplete number,] 

* In order to see what may follow, adds S'afikara. 

t Agni [fire], Surya [sun], Chandra [moon], and Apa [water], 

X This verse may be translated interrogatively and begin with : ** who is he who 
swalloweth,^' &c. 
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Therefore the aliment in all the different quarters being ten, is 
a krita. It [the complete number] is Virat,the consumer of food* 
Through it, all this becomes visible. Unto him who knoweth — 
verily unto him who knoweth — this, all this [world] becomes 
visible, and he becomes a [great] consumer of food. 


Section IV. 

1. Satyakama Jabala, enquired of his mother Jabala; I 
long to abide [by a tutor] as a Brahmacharin ; of what gotra 
am 1 

2. She said unto him, I know not, child, of what gotra 
you are. During my youth when I got thee I was engaged 
in attending on many [guests who frequented the house of ray 
husband and had no opportunity of making any enquiry on 
the subject,] I know nob of what gotra you are, Jabala is my 
name and Satyakama thine ; say, therefore, of thyself, Saty- 
akama son of Jabala [when any body enquireth of thee].^^ 

3. He repaired to Haridrumata of the Gautama gotra and 
said, I approach your venerable self to abide by your wor- 
ship as a Brahmacharin.^^ 

4. Of him enquired be [the tutor ;] " Of what gotra are you, 
my good boy He replied ; I know not of what gotra I 
am. I enquired about it of my mother and she said, ^In 
my youth when I got thee I was engaged in attending on 
many, and know not of what gotra you are ; Jabala is my name 
and Satyak^ima thine ^ I am that Satyakama son of Jabala.^ 

5. Unto him said the other, " None but a Brahman can. 
say so. You have not departed from the truth, and I shall in- 
vest you [with the brahmanical rites.] Do you collect, child, 
the necessary sdcrificial wood Having ordained him, he se- 
lected four hundred head of lean and weakly cows and said, “ Do 
you, child, attend to these.^^ While leading the cows, he [the 
neophyte] said, 1 shall not return until these become a thou« 
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sand/' Thus he passed many years, until the cattle had mul- 
tiplied to a thousand. 


Section V. 

1. A Bull said unto him, Satyakama !" He replied, 
Sir." the Bull said, We have now come to a thousand ; do 

you take us back to your tutor. 

2. ** I will relate to you,* something regarding Brahma." 
‘^Relate it to me. Sir, [if you please.]" It said unto him; 

the eastern quarter is a portion, the western quarter is a 
portion, the southern quarter is a portion, the northern quarter 
.is a portion ; these are the four portions, of a fourth foot of 
Brahma. It is called Prakdsavdn, [renowned.] 

3. He becomes renowned in this world, who knowing thus 
adoreth the four membered foot of Brahma as the renowned. 
He overcomes all renowned regions, who knowing thus adoreth 
the four membered foot of Brahma as the renowned. 


Section VI. 

1. Agni will explain to you [the nature of] the next foot 
of Brahma." On the morrow he [the cowherd] turned towards 
his tutor with the cattle. When night arrived he lighted a 
fire, folded the cattle, placed fuel on the fire, and sat behind it 
facing the east.f 

2. Unto him said Agni, 0 Satyakama !" Lord respond- 
ed the other. 

3. Child, I will explain to you a foot of Brahma." Ex- 
plain it, Sir, if you please." Unto him said the other, “the 
earth is a part, the sky is a part, the heaven is a part, the 
ocean is a part ; — these four parts, O child, constitute the foot 
of Brahma called the endless, [Anantavan.] 

• Lit. a fourth — 

t And reflecting on the advice of the bull, adds the Commentator, 
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4. He becomes endless* even in this world, who knowing 
this adores the four membered foot of Brahma as the endless ; 
he conquers the regions of the immortals, who knowing this 
adores the four-membered foot of Brahma as the endless. 


Section VII. 

1. The sun will explain to you the nature of the next 
foot of Brahma.^^ On the morrow he started again towards 
the house of his tutor, and when night approached he 
lighted a fire, folded the cattle, placed fuel on the fire and sat 
behind it, facing the east. 

2. The sun approaching him said, O Satyak^ma!” ^^Lord,^^ 
responded the other. 

3. I will relate to thee a foot of Brahma ;^^said he. Relate, 
O Lord,^^ said the second. [Unto him, said the first,] the fire 
[Agni] is a part, the sun [Surya] is a part, the moon [Chandra] 
is a part, the lightning is a part j — these four parts, O child, 
constitute the foot of Brahma called the radiant. 

4. He becomes radiant in this world, who knowing this 
adores the four membered foot of Brahma as the radiant, — he 
overcomes the region of the radiant,t who knowing this adores 
the four membered foot of Brahma as the radiant. 


Section VIII. 

1. The Madgu [wind] will explain to you the nature of 
the next foot of Brahma.” On the morrow he started 
again towards the house of his tutor, and when night ap- 
proached, he lighted a fire, folded the cattle, placed fuel on 
the fire, and sat behind it, facing the east. 

2. The wind approaching him said, O Satyakdma !” 

Lord,” responded the other. 

* i e. His race never becomes extinct. A'nanda Gxri. t Grods. 
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8. I will explain to thee, O child, a foot of Brahma,^^ said 
the first, " Relate, O lord,'^ returned he. Unto him said the 
first : Life is a part, the eyes are a part, the ears are a part, 
the mind is a part ; — these four parts constitute the foot of 
Brahma called the Spacious [i^yatanavan] . 

4. ' He becomes the receptacle of many, in this world, 
who, knowing this, adores the four-membered foot of Brahma 
as the Spacious ; he attains to the region of the Spacious who, 
knowing this, adores the four-membered foot of Brahma as the 
Spacious.” 


Section IX. 

1. He reached the house of his tutor. Unto him said the 
tutor : O Satyakdma.” Lord,” responded he. 

2. Chiia ! you speak as if you knew Brahma ; who has 

given thee instruction ?” Other than man,” said he, and 
added : Instruct me as I wish to hear of it from you. 

3. I have heard from sages like unto yourself that know- 
ledge got from tutors is most excellent.^^ Accordingly he re- 
lated every thing [as narrated above] omitting nothing, — veri- 
ly omitting nothing. 


Section X. 

1. Of a truth iTpakosala, son of Kamala, (Kamalayana) 
abided by Satyak&ma, son of Jabala, as a Brahmacharin, and 
for twelve years carefully attended his household fires. The 
tutor granted leave to his other pupils to return home, but 
refused that indulgence to him. 

2. To the tutor said his wife : This exhausted Brahma- 
charin has successfully attended the household fires ; let not the 
fires upbraid thee; explain to him [what he wants.]” He [the 
tutor], without [condescending to grant the] explanation, went 
t>ut on his pilgrimage. 
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3. The disciple fell ill and abstained from food. Unto birn 
said tlie wife of the tutor : Brahtnachdrin, take food ; why 
abstain from siistenance V* He replied : Many and variously 
disposed are my desires ; I am full of diseases and shall take 
no food/^ 

4. Next, verily, the fires said : This exhausted Brahma- 
charin has carefully attended us, we will explain unto him 
[what he wants] and then continued : 

5. ^'Life [prana] is Brahma, Ka is Brahma and Kha is 
Brahma.^^ He replied : I know the Prdna to be Brahma, but 
know not Ka nor Kha/^ They said : Verily, that which is Ka 
is Kha, and that which is Kha is Ka.^^ They spoke, of a truth, 
of life and the sky. 

5. * * * * That [happiness] which has been indicated by ka is 

likewise kha, the sky. As the epithet blueish added to red alters the ori- 
ginal signification of the latter term, so ka (happiness) qualified as 
above becomes distinct from that which proceeds from the attainment of 
sensual objects by the organs of sense. The sky to which we allude by 
the term kha is the happiness indicated by the term ka. Thu? the kha 
[sky] qualified by happiness becomes distinct from the elemental 
inanimate object indicated by kha, on the logic of the aforesaid blueish 
red. The meaning is a happiness depending on the sky, and not a 
worldly one ; and a sky which is the receptacle of happiness, but not the 
element so called.** But if you wish to qualify sky by happiness and 
make the latter the adjective [allowing the clause to stand thus :] 

That which is happiness [ka] is the sky’* you make the rest of the 
passage redundant, or if you take the latter clause : “That which is 
the sky [kha] is happiness,” the first becomes unnecessary ? Why 
this argument, when I have already explained that the object is to ex- 
clude both terrestrial happiness and the material sky ? By qualifying 
the sky by happiness are not both the primitive objects excluded 
by virtue of th^ir meaning ? True. But by qualifying the sky by 
happiness only the former — and not also the happiness qualified by the 
epithet sky — becomes the object of meditation, as the eifect of an ad- 
jective relating to its substantive ceaseth with qualifying the same. 
Hence it is necessary to^ qualify the happiness by the sky to indicate 
that that likewise is an object of meditation. 
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Section XI. 

1. Next, Garhapatya (the household fire) instructed him, 
{saying] : Earth, fire, aliment and the sun [constitute my 
body] . Thereof the being who is seen in the sun, is I, — verily 
I am he. 

2. He destroyeth sin who, knowing this, adoreth him ; he 
attaineth the region [of Agni], enjoy eth the full limit of exist- 
ence, passeth his life in glory, and his race wasteth not. We 
support him in this and other regions who, knowing this, 
adoreth him [the household fire.^^] 


Setion XII. 

1. Next, Aunaharyyapachana [fire] instructed him, [say- 
ing] ; “Water, the quarters of the globe, the stars and the 
moon [constitute my body] • Thereof the being who is seen in 
the moon is I, — verily I am he. 

2. “ He destroyeth sin, who knowing this adoreth him ; he 
attaineth the region [of that fire], enjoy eth the full limit of 
existence, passeth his life in glory, and his race wasteth not. 
We support him in this and other regions who, knowing this, 
adoreth him [the Aunaharyyapachana fire.]^^ 


Section XIII. 

1. Next Ahavaniya [fire] instructed him [saying] : ^^The 
life, the sky, the heaven and lightning [constitute my body]. 
Thereof the being who is seen in lightning is I, — verily I am 
he. 

2. “ He destroyeth sin who,^nowing this, adoreth him ; he 
'attaineth the region [of that Agni], enjoyetli the full limit of 
existence, passeth his life in glory, and his race wasteth not. 
We support him in this and other regions who, knowing this, 
adoreth him [the Ahavaniya fire/^] 

L 2 
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Section XIV. 

1. They [the different fires together] said : Child Upako- 
sala, [we have now explained] to you the knowledge relating 
to ourselves and to the soul. Your tutor will explain to you the 
fruit of that knowledge.^^ [At this time] the tutor returned 
[from his pilgrimage] and addressed his pupil, [saying] : O 
Upakosala 

2. Sir” returned he. Child, your appearance shines 
like that of the knowers of Brahma : who has given thee in« 
struction ?” " He replied : [as if to make a secret] “ Who will 
instruct me, Sir }” And then pointing to the fires said [of them] : 

These verily that are thus, were otherwise.^^ “ Did they, child, 
speak unto you inquired the tutor. 

3. ^^Even so,^^ responded the pupil. [The tutor said] : Child, 
they have spoken to you about regions, I too will speak to you 
about them ; as water attacheth not unto the leaf of the lotus, 
so doth sin attach not unto him who understands them.^^ Re- 
late it then unto me, Sir,^^ said [the pupil] unto him. 


Section XV. 

1. ^^That being who is seen within the eyes, is verily the 
soul,^^ said [the tutor.] " He is deathless and fearless ; he is 
Brahma ; should any ghee or water drop on him, that passeth 
away. 

2. " He is called Sanyadvama ; all adorable objects [vama] 
merge into him ; all adorable objects merge into him who 
knoweth this. 

3. Oh ! he is verily the great Receptacle, for all adorable 
objects merge into him ; all^adorable objects merge into him 
who knoweth this. 

4. It is verily Refulgent [BhSmani], for it shines every 
where.* He becomes refulgent every where* who knoweth 
this. 


* Lit. in all regioni. 
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5. Now, whether any funeral service be performed with re- 
ference to him [theknower of the Refulgent] or not, still after 
death he obtaineth the regents of the sun-beams [Archi] ; thence 
he passeth to the regents of day, [Aha,] thence to the regents 
of the light fortnight, thence to those of the six months during 
which the sun moves to the north of the equator, thence to those 
of the year, thence to the sun, thence to the moon, and thence 
to the regents of lightning; whence an unearthly being 

6. “ Takes such knowers to [the region of] Brahma. This 
is the way to gods [Deva patha] ; — this the way to Brahma 
[Brahma patha.] Those who betake to this path return not— 
verily return not — to this mortal sphere/'* 


Section XVI. 

1. Verily that which bloweth, is sacrifice [Yajna,] for blow- 
ing it purifieth all this. Because blowing it purifieth, hence 
is it Yajna, of which mind and speech are the two paths. 

2. Of the two paths the first is purified by Brahmaf through 


( 5 ^ « 3ic « jjg takes away such knowers to the Brahma” in the 
Satyaloka [the region of truth], as is evident from the allusion to the 
goer, the place to go, and the conductor. In the attainment of the 
true Brahma, such expressions would be inapplicable ; in that case, be- 
coming Brahma he attained Brahma,” would be the most appropriate 
expression. J 

* Lit. Region of the descendants of Mann. 

t Sacrifices with the juice of the moon plant are performed by four officiating 
priests ; of these the first is called Brahma, and his office is to superintend the per- 
formance and to instruct the other priests in their respective duties. The second, 
Hota, pours the oblations on the fire ; the third, Adharyyu, repeats the Yajur 
Vedic mantras, and the fourth, Udgata, singeth the Sama hymns. 

t The drift of the argument is that in the attainment of tiie all -pervading truthful 
Brahma, no translation to a higher sphere or the reliance on any particular guide 
or path is necessary, the attainment being immediate and independent of all 
secondary means. 
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his mind. The second is purified by the Hota, the Adharyyu and 
the Udgiltd through speech. In such cases where a Brahmd, 
after commencing the morning ritual, but before the recitation 
of the closing verses of the Eig, speaketh, 

3. The last of the two paths may be purified, but the former 
is defiled, and the sacrifice goes wrong as the ^lan of one leg 
or a one-wheeled car goeth astray. On the failure of the 
sacrifice, the institutor faileth, and by the performance of that 
ceremony becomes sinful. 

4. Next, where, after the commencement of the morning 
ritual, but before the recitation of the closing Eig verses, the 
Brahma speaketh not, [the performers of the ceremony] purify 
both the paths, and none is defiled ; 

5. And as a man w^alUing on two legs or a car mounted on 
two wheels standeth firm, so doth such sacrifice stand firm ; in 
the confirmation of the sacrifice, the institutor standeth firm, 
and the performers of the ceremony become great. 


Section XVII. 

1. Prajapati reflected on regions, and from the reflected ex- 
tracted their essences, viz. Fire from the earth. Air from the 
sky, and the Sun from heaven. 

2. He reflected on the three gods. Fire, Air and the Sun, 
and from the reflected extracted their essences, viz., the Eig 
from Agni, the Yajus from Vayu [air,] and the Sama from the 
Sun. 

3. He reflected on the three-fold knowledge and from the 
reflected extracted its essences,- viz. [the word] Bhu from the 
Eig, [the word] Bhuvah from the Yajus and [the word] Sva 
from the Sdma.‘ 

4. [In the performance of a ceremony] should any Eig hymn 
happen to be misused [the performer of that sacrifice] should 
offer an oblation to the gSrhapatya [household] fire, [saying] : 
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May this prove acceptable to Bhu [Bhuh Shvahi.] [The 
Rig in that case] by its essence and majesty corrects all the 
improprieties of the Yajna, as far as they relate to the Big 
hymns. 

5. Now should any Yajus hymn happen to be misused, 
[he] should offer an oblation to the Dakshina [Southern] fire, 
[saying] : ^^May this prove acceptable to Bhuvah [Bhuvah 
Slivaha ] [The Yajus in that case] by its essence and majesty 
corrects all the improprieties of the Y^ajna, as far as they relate 
to the Yajur hymns. 

6. Now, should any Sama hymn happen to be .misused, he 
should offer an oblation to the Ahavaniya fire [saying] : “ May 
this prove acceptable to Sva.^^ [Sva Shvaha.] [The Sama in 
case] by its essence and majesty corrects all the improprieties 
of the Yajna, as far they relate to the Sama hymns. 

7. As gold is corrected by borax, and silver by gold, and 
tin by silver, and lead by tin, and iton by lead, and wood by 
iron or leather, 

8. So doth the majesty of these regions, these gods and of 
these three systems of knowledge, correct the improprieties 
of the sacrifice. That sacrifice becomes efficacious of which 
the Brahma is conscient of all this. 

9. That sacrifice slopeth to the north* of which the Brahma 
knoweth all this. With reference to the Brahma who knoweth 
all this there is this verse [extant] : Whenever any flaw hap- 
peneth in a ceremony [this knowledge of the Brahma] setteth 
every thing to right.^^ 

10. Such a willing Brahma is verily the chief priest. like 
as w^arriors are defended by their mares, f so doth such a 

* i. e. it prepareth the way to the attainment of knowledge. The way of the 
jnani is c&Wed Uttaramdrffa, or the “northern passage,” rfnd that which slopes 
towards it necessarily makes that passage easy of acquisition. 

t It is a common notion with Oriental warriors that in speed, bottom and 
courage, mares are superior to horses, and that in the battle field the former exert 
their utmost, often at the risk of their own lives, for the preservation of their riders. 
It is on this account that the Mahratta cavalry is invariably supplied with mares. 
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knowing Brahmd preserve the sacrifice^ its institutor, and all 
the officiating priests. Therefore, of a truth, such knowing 
Brahm&s should perform ceremonies and not those who know 
not — not those who know not [their duty]. 


FIFTH CHAPTER 


Section I. 

1. Om! Verily he becomes the eldest and greatest who 
knows the Eldest and Greatest (jesta-srestha.) Life is verily 
the Eldest and Greatest. 

2. He who knows that which is the Envelope [of the world ; 
Basistha] becomes the protector of his people. Speech is verily 
the Envelope. 

3. Verily, he becomes firmly placed in this and the next 
world who knows the Steady [Pratisf^ha.] Verily vision is the 
Steady, 

4. He who knows the Sam pat [fortune,] obtains what- 
ever is desirable in this or the other world. Audition is verily 
the Sampat. 

5. He who knows the Receptacle [Ayatana] verily becomes 
the receptacle of his people. The mind is verily the Receptacle. 


2. “ Basishtha” the envelope or cover of this world, from Vasa ; — 
or wealthy, from Basu wealth. Speech is described as the Envelope, 
because it comprehends all ; or Wealthy because wealth may be earned 
by it. 

3. Vision is the chief agent through which the nature of high and 
low grounds are ascertained, and therefore it is described as the Steady. 

4. Through the ears the Vedas are heard, and through the know- 
ledge thereby acquired, men attain to prosperity, hence is audition call* 
ed the Sampat. 

5. The mind being the receptacle of all our knowledge. 
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Fifth Chapter » Section I. 

G.* Now, these organs of sense quarrelled about their 
[respective] superiority, each proclaiming ; I am the chief ; I 
am the chicf/^ 

7. They, the organs, repaired to the Patriarch Prajapati and 

enquired : ‘^Lord, which of us is the chief Unto them said 
he : Of you, he, whose departure makes the body to appear 

as worthless, is the chief/^ 

8. Of a truth. Speech departed [from the body] ; it returned 
after a yearns absence and said [to the other organs] : How did 
ye survive my separation In the same way,^^ replied they, 
^^in which the dumb, without speaking, breathes through [the 
agency of] his life, seeth by his eyes, heareth by his ears, and 
reflecteth in his miud/^ Speech resumed his place. 

9. Verily, Vision departed [from the body] ; it returned after 
a yearns absence and enquired [of the other organs] : How did 
ye survive ray separation?” In the same way,” replied they, ^‘iii 
which the blind, without seeing, breathes through [the agency 
of] his life, speaketh through the organs of speech, heareth by 
his ears, and reflecteth in his mind.” Vision resumed his place. 

10. Of a truth. Audition departed [from the body] ; it re- 
turned after a yearns absence and enquired [of the other organs] : 

How did ye survive my separation?” ^Hn the same way,” 
replied they, in wdiich the deaf, without hearing, breathes 
through [the agency of] his life, speaketh through the organs of 
speech, seeth by his eyes, and reflecteth in his mind.” Audition 
resumed his place. 

11. Of a truth Mind departed [from the body] ; it returned 
after a yearns absence and enquired [of the other organs :] ^^How 
did ye survive my separation?” ^Hn the same way,” replied they, 

in which an infant, without possessing the power of reflection,.' 
breathes through [the agency] of his life, speaketh through the 
organs of speech, seeth by his eyes, and heareth by his ears.” 
Mind resumed his place. 

12. Next verily did Life attempt to depart; and in the 

* There is an error in the numbering of this verse in the Sanskrita text. 


M 
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very attempt, as a mighty charger, when whipped, plucks out 
from their places all the pegs to which its feet may be tied, 
did it dislodge all the organs of sense. They approached it and 
said : Lord, remain in thy place ; thou art the greatest of us 
all ; pray, depart not.^^ 

13. Next of a truth Speech said unto it [Life] : “The qua- 
lity of enveloping all, which bclongeth to me, is due to thee.^^ 
Then did Vision say unto it : “ The quality of steadiness, which 
belongeth to me, is due to thee.^^ 

14. Then did Audition say unto it: “The quality of being 
fortunate, which bclongeth to me, is due to thee.^^ Then 
did Mind say unto it: “the quality of containing all, which 
belongeth to me, is due to thee.^^ 

15. Verily neither speech, nor vision, nor audition, nor 
mind is worthy of its name. Those functions all belong to life; 
from life proceedeth all.* 


Section II. 

1. Of a truth it [life] enquired : “ What should be my food 
They replied : whatever is food for beasts and birdsf is meet 
food for thee.^^ Therefore, verily all that is eatable belongeth 
to life; hence ana [exertion] is its self-evident name. For 
him who knoweth this, verily there is nothing that is not appro- 
priate food. 

2. Of a truth it enquired : “What shall be my raiment?’’ 
“ Water replied they. Hence people at their meals begin 
and end with water. J It [always] obtains its raiment : it never 
remains naked. § 

* S'afikara takes great pains to explain to his readers that the parable of the life 
and the organs of sense, is intended to illustrate the superiority of life over the 
other organs, and that in reality there never was any departure or dispute of the 
kind. We think, lie might have spared himself the trouble without the danger of 
any body being led astray. The similarity of the tale to the story of the belly 
and the members need scarcely be noted. 

t Literally, dogs and vultures. 

X This refers to the formal washing of the mouth at the beginning and at the 
end of meals prescribed by the Sraritis (Achamuna) and does not enjoin any especial 
drinking or washing, says S^aukara. § Freely translated. 
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3. Satyakama son of Jabala^ having explained the above 
to Gos'ruti son of Vyaghrapada, said: ^^Were you to explain 
this to the withered stump of a tree, it would shoot forth 
new leaves and branches/^ 

4. Now, should any body wish for greatness, having observ- 
ed tlie usual restrictions on the day of the new moon, he 
should, on the night of the full moon, husk [the seeds of] all 
[such] annuals [as are available in or about a town] ; beat the 
same Avith curds and honey, then pour [a spoonful of] the 
mixture into the fire in lieu of clarified butter, saying : May 
this prove acceptable to the eldest and greatest (Jyest’haya 
S'rest’haya swahali) and preserve in the mixing pot whatever 
might remain in the oblation spoon. 

5. Then offering an oblation to the fire with the mixture in 
lieu of clarified butter, saying : " May this prove acceptable to 
VasktMia .(Vasist’haya swahah) he should preserve in the 
mixing pot, whatever might remain in the oblation spoon. 
Then offering an oblation to the fire with it in lieu of clarified 
butter, saying: ^^May this prove acceptable to Pratisht’ha/^ 
{Pratist’haya swahah), he should preserve in the mixing pot 
whatever might remain in the oblation spoon. Then offering 
an oblation to the fire with it in lieu of clarified butter, saying : 
‘‘ May this prove acceptable to Sampat,’’ (Sampadeh swahah) 
he should preserve in the mixing pot whatever might remain 
ill tlie oblation spoon. Then oflering an oblation to the fire with 
it in lieu of clarified butter, saying : May this prove acceptable 
to iVyatana,” (/Vyataiiaya swahah,) he should preserve in the 
mixing pot whatever might remain in the oblation spoon. 

6. Next, approaching the fire and taking the [the remains 
of the] mixture in his joined hands, he should slowly repeat : 

Thy name is ama ! All this abide by him ! He is the eldest, 
the greatest, the king of all, the lord of all ! * May he make 
me the eldest and greatest, and bestow on me kingdoms and 
empires I I shall become every thing 

7. Then while repeating the verse: Wc long for the best 

M 2 
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aud ali-sustaiuiiig food of tliat god, [who is] the prime cause 
of all, [that we may] quickly meditate on [the soul of] that 
adorable [being] he should take a mouthful at the end of 
every foot [of the verse] and drink the residue at the end. 

8. Then washing the vessel in which the offering was kept 
which is shaped like a kahsa (a musical instrument) or a 
chamasa (spoon), he should lie down on a deer skin, or on 
the ground behind the fire, without speaking and careful 
so as to avoid dreaming. Should he in such a state dream of 
women, he may know that his sacrifice has proved fruitful. 

9, Hence is the verse : Whenever in course of the per- 
formance of a ceremony the performer with some worldly ob- 
ject in view, dreameth of women he should rest assured from 
the dream — verily from that dream — that the ceremony has 
proved fruit ful.^^ 


Section IlL 

1. Of a truth, Setaketu Aruneyaf repaired to the court 
[of the king] of Pailchala. Unto him said Pravahana Jai- 
vali.J Boy, has thy father given thee instruction?^^ ‘‘Yes, 
Sir, he has,^^ replied he. 

2. [ J aivali enquired] : “ Know ye w here men rise to from this 
earth ‘‘ No, Sir,” [replied he] . ‘‘ Know ye how they return 

“ No, Sir,” [replied he]. “ Know ye where the Deva Yana, and 
the Pitri Yana divide?” “No, Sir,” [replied he]. 

3. “ Know ye why yonder region [where men rise to after 

death,] does not fill up ?” “ No, Sir,” [replied he] . “ Know 

ye why the fluids of the fifth oblation are called Purusha 
“No, Sir,” [I know not, replied he]. 

* The following are the words of the verse arranged in feet ; 

** Of that prime cause of all, Hie sun, [^f^WT] we long*' (a mouthful). 

** We the god's food" (ditto). 

** Best and all-sustaining’ ' (ditto). 

** Quickly we meditate on the adorable*' (the remainder of the mixture). 

t Aruneya grandson of Aruni. 

4 The king, son of Jivala, a kshetriya. 
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4. How came you then to say that you have got instruc- 
tion ? how can you say he is instructed who knoweth not [what 
I have enquired] He [the boy] returned sorrowfully to his 
parent and said ; Verily, without giving me instruction, lord, 
you said that you have. 

5. That wretched king asked me five questions, and I 
could not answer even one of them.^^ He [the father] said, I 
know not the reply to even one of the questions you have put 
to me j had I known them why should I have refused thee 

6. He [th^ father] of the Gautama gotra repaired to the 
house of the king. On his arrival, the king performed the 
duties of hospitality. In the morning he [of the Gautama 
gotra] appeared in the king’s court. Unto him said [the king] : 

Gautama, ask for what you think to be the best of all 
worldly objects.” He replied: ‘^Let those worldly objects 
remain wjth thee, [I seek them not] : O king, explain unto me 
what you asked of my son.” • 

7. He [the king] was afflicted ; he ordered him, saying : 

Remain with me for a time.” He [also] said: Since you have 

thus enquired, and inasmuch as no Brahman ever knew it 
before, hence of all people in the world, the Kshetrias alone 


7. “He/* the king, “ was afflicted” by the idea how he could 

impart the sacred knowledge to the Brahman. But knowing that they 
should not be refused a favour and that he should instruct the applicant 
in due course, he ordered him to remain by him, and in order to ask 
pardon for the cause of his refusal and delay by explaining his object, 
said to him, Although all learning belongs to Brahmans, since you have 
acknowledged your want of information, by the interrogatory, “ Relate 
untome” the nature of that knowledge ; listen to what I have to say. It 
is a well-known fact that heretofore Brahmans knew nothing of this 
subject, nor were they guided by tliis knowledge ; the Kshetria 
race alone, in this world, are its professors ; hitherto it has been 
preserved among them from generation to generation. I shall relate 
it now unto you, and henceforward it will remain with the Brahmans. 
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liave the right of imparting instruction on this subject.^^ lie 
further continued :* 


Section IV.f 

1. ^'Verily, O Gautama, yonder region is fire ; of that fire 
the sun is the fuel, the light of the sun is its smoke, the days are 
its flame, the moon is its charcoal, and the stars are its scintila- 
tions. 

2. On that fire the Devas offer their faith in oblation : 
therefrom proceedeth the Soma raja.J 


Section V. 

1. Gautama, Parjannya§ is verily fire, the wind is its fuel, 
the cloud is its smoke, the lightning its flame, the thunderbolt 
its charcoal, and the rolling of clouds its scintilatious. 

2, On that fire the Devas offer the Soma raja iu oblation, 
and therefrom proceedeth rain. 

* Considering that the Brahmans have been tlie sole repositories of the sacred 
writings of the Hindus for more than three thousand years, the existence of this verse, 
so prejudicial to the interest and dignity of the priestly caste, speaks volumes in 
favour of the authenticity of the Chhandogya Upanishad If any liberty had 
been taken, it is hard to suppose, that the Bralmians would have spared a verne 
which ascribes the origin of the most important element of the Vedic theology, its 
dispensation of a future state, to their rivals the Kshetries. It would seem from ii 
that the religion of the Brahmans once included only the ceremonials and sacritices 
of the Veda and omitted its metaphysics ; accordingly we hear in the mantra Varna • 

the Brahmans represent the One as many Agni, Yama, Mataris’va, 

The subject is of great importance and deserves further enquiry. 

t This and the next six sections allegorically describe the concatenation ul 
natural causes which, according to the expounder, produces the creation. 

X Sankara explains the Devas to mean the human organs of vision, audition, 
and the Somaruju the form which performers and iustitutors of sacrifices assume 
after death. 

§ Parjannya is described, by Sankara, as the presiding deity of rain and the Purauas 
identify him with Indra. 
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Section VI. 

1. O Gautama, the earth is verily fire, the year is its fuel, 
the sky its smoke, the night its flame, the quarters are its char- 
coal, and the intermediate quarters its scintilations. 

2. On that fire, the Devas offer the rain in oblation, thence 
proceedeth aliment. 


Section VII. 

1. Gautama, man is verily fire; of that fire speech is 
the fuel, breath is the smoke, the tongue is the flame, the eyes 
are charcoal and the cars scintilations. 

2. On that fire, the Devas offer the aliment in oblation, 
whence proceedeth productive power. 


• Section VIII. 

1. O Gautama, woman is verily fire. 

2. On that fire the Devas offer their productive power in 
oblation, thctice followeth conception. 


Section IX. 

1. ^^Tliis [is the reply] to [your query] ^ Why is the water 
of the fifth oblation called Purusha.^ The being [thus origi- 
nated] after lying in the amnion for about ten months takes 
his birth. 

2. After birth he lives to the end of the alloted period of 

his life.* On his death and transition to a hereafter,t his sons 
carry his corpse away for consignment to the fire, whence he 
came and was born.J • 

* Jdvaddyusham, The period he is destined to live through the effect of his 
actions in a former life. 

t e. the place of his reward and punishment. 

t His birth having proceeded from the aforesaid oblations to the several fires. 
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Section X. 

1. Of them [men so created] those who know this [origin 
of the Purusha] and those who worship God with faith and 
penance^ in a desert^ repair after death to [the regent of] light 
[Archi] ; thence to [that of] the day [Aha], thence to [that of] 
the light half of the moon, thence to [that of] the six months 
during which the sun has a northern declination [Uttaniyana], 


1. To the query, ** Know ye where men rise to from this earth V* 
an answer is now accorded. “Of them,** i. e. of the men inhabitins: 
this region, i. e. householders having the right to study this subject ; 
“ those who know this i. e. know the relation of tlie five fires ; their 
birth successively from the several fires, such as the sky, &c. and 
that they are the type of the fire, and that the five fires constitute 
their souls. “ How do you deduce from the expression ; ‘ Those who 
know this,’ “that the parties should be householders and none 
else?** Because it is [immediately after] said, that those householders 
who know this not, and are devoted exclusively to sacrifices, dedica- 
tions of tanks, &c. and charity, go to the region of the moon by a 
darksome path, &c, and that those who live in deserts, such as sages 
and hermits, who discharge their religious duties by faith aud penance, 
like unto those who know this, go by the path of light, &c. (Archi) 
the only remaining class is the [conscient] householder, and conse- 
quently it is to him that the verse alludes.*’ 

4 : 

The means of transition and the kind of immortality assigned to the 
householder couscieiit o/ his rt la t ion to the Jire, ^'C, and to tlie dwellers 
of the forest have been declared to be the same. It follows therefore that 
knowledge with reference to the latter is redundant, and yet the S'ruti is 
opposed [to such a deduction, for we hear :] “ Neither the performers 
of sacrifice nor the ignorant hermit attain to that [immortality].” (The 
passage) : “ He [the Deity] supports not in immortality those who know 
him not,** would aFso be against it. No, such would not be the case, the 
object of the expression “ immortality” [in such phrases] being 

a temporary existence lasting only to the period of the destruction of 
the earth. Thus say the expounders of the Furunas : “ Immortality 
means, the period to the destruction of the earth,*’ The passages-— 
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2. " Thence to [that of] the year ; thence to [that of] the 

sun ; thence to [that of] the moon ; and thence to [that of] the 

“The performers of ceremony attain not to that:” “He supports 
not ill immortality those who know him not apply to extreme or final 
immortality ; therefore there is no inconsistency. 

You cannot say that the passages — “They come not here again:” 
“They pass not again through this mundane transmigration :” would 
be opposed to such a deduction ; because of the terms, “ this mundane,” 
and “ to this” [which at once indicate the true meaning]. If there were 
no return at all, the terms, “ This mundane” and “ to this” would be 
useless. Nor can you ^ay that those terms are mere expletives, for the 
expression *‘no return” implies an absolute negation of 

return, and to apprehend from it any chance of return is absurd ; while 
for the sake of the words “this” and “ to this” a return 

somewhere must be assumed. 

It is not to be believed that those who rely on the truth of the 
maxims : “ (God is) truth :” “ [He is] one without a second :” have 
any transition by the meridional path, (The path of light afore- 
said) ; since there are a hundred passages [to the effect that such 
people] “ becoming Brahma, obtains Brahma ;” “ therefore they are 
become every thing;” “Their animal powers never depart ;”“ Even 
here they merge into the Deity.” Why not suppose that the mean- 
ing of such passages is that at the time of transition from this 
earth the animal powers depart not from the soul, but go together 
with it ? No ; You cannot. Because that would be opposed to the text : 
“ Even here they merge into the Deity.” The departure of the soul be- 
ing evident from the passage : “ All the vital airs follow' [the soul] 
it is not to be suspected that they ever depart from it. May it not be 
that because the course of the liberated (^T’^) is different from that 
of other people, and it may be doubted whether in his case, the vital 
airs depart with the soul or not, this passage [definitively] settles [the 
point by the words] “Therefore they depart not ?” We say in reply, 
that in that case the text : “ even here they merge into the Deity” 
becomes absurd ; for taken apart from the vital airs, the soul cannot 
be said to have any motion or even individuality,* the soul being 

* JivaivUy nature of a being ; the soul as possessed of motion and sensation. 


N 
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lightning ; thence an inhuman being takes them to [the region 
of] Brahma. This is the way to the gods [^Deva YdnnJ]^ 

3. ^^Now those villagers who accomplish their religious 
duties by the performance of sacrifices (ishta), by the dcdica- 
tion of tanks, wells, halting-places, &c. (piirta), and by charity 

formless and all-pervading. Its association with those airs causes its 
individuality like sparks from a fire (which ow'e their individuality to 
inflammable particles and not to any inherent individuality of their 
own) ; consequently you cannot assign to it any individuality or motion 
when apart from them. Tliereof the >SVuti itself affords sufficient 
proof. 

You cannot assume that a particle of the Universal Soul (lit. sat or 
truth) breaking off from it, becomes the individual soul, and that it 
again penetrates through that Universal Soul.t Hence the passage, 

thereby [by the meridional path or an imaginary foramen on the crown 
of the head] coming abovje, he obtains immortality” implies that the 
transition of those who adore the Brahma as ])ossessed of attributes, 
takes place through the artery called Susumna, and that their 

immortality is only comparative and not absolute, ** In that (region) there 
is a city unassailable by all others “ There is an exhilarating riev 
lake,” — and such like j)assages being the adjectives to their Branilm 
loka, (region of Brahma of the Brahinacharis.) From these arguments 
it is evident that those householders who know the five fires, the in- 
habitants of forests such as Vauaprastha, (ascetics) and the Parivrajakas 
(mendicants) including those Brahinacharis who observe tlie rules of 
their order all life tlirougl —men who fulfil their religious obligations, 
by reliance on the dictates of the «astra and by penance, - as aKo those 
who, according to another ♦Sruti, adore the truthful Bramha Iliranya- 
garhha, are the people who “ attain to Archi,” (light) that is the pre- 
siding deity of Archi, and the other regions described in tlie text 
and not the adorer of Brahma without attributes [whose reward is im- 
mediate emancipation.] 

♦ Vide ante, p. 77. 

t For according to the Sruti ; ** It is without parts ; It is without action : It 
is all tranquil, &c.*^ — A'nandagiri, 
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beyond the boundary of the altar (datta), are borne, after deatli, 
to [the regent of ] darkness [dhuma.] From [the regent of ] dark- 
ness [they proceed] to [that of] the night; from [that of] the 
night to [that of] the dark fortnight; from the dark fortnight 
to [that of] the six months during which the sun has a south- 
ern declination ; from the six months of the winter solstice 
they attain not the year ; 

4. “ [But] thence [they go] to [the region of] the Pitris ; 
from [the region of] the Pitris [they go] to the sky, and from 
the sky to the moon. That moon is the king Soma. They are 
the food of the gods. The gods do eat them. 

5. After remaining there for such time as the effects of 
their actions last, they return by the road to he prescribed, i. e. 
thence to the sky, and from the sky to the wind ; after becom- 
ing wind they become smoke, and from the smoke the scattered 
cloud is formed. 

0. From the scattered cloud proceeds condensed or rain- 
ing cloud, which rains. From that proceed rice, corn, annuals. 


4. Since the lunar sphere [lit. moon] itself is the food of the Devas, 
those who attain to that region, becoming a part thereof, must 
likewise be their food. If then by the performance of ceremony men 
become the food of gods, such ceremonies are sources of mischief ? No, 
tliere is no mischief in that. The object of the expression is to 
indicate that the}" become dependant, for the gods eat not by putting 
things in their mouth. ^Ihej only become the dependants of the 
gods, such as are wdves, servants and domestic animals. We see the 
word (anna) food used to express dependants ; thus ‘‘ sMi/o emnam^'* 
[the wdfe is a dependant] ; iiasava onnavi'^ [domestic animals are 
dependants] ; visa annam rdjndui,"' [the vasyais a dependant of the 
king.] And inasmuch as wives, servants, and domestic animals, 
notwithstanding their being intended for the enjoyment of others, 
are not without enjoyment of their own, so the performers of ceremo- 
nies, notwithstanding their destination for the gratification of the gods, 
have some enjoyment for themselves. 

N 2 
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trees, sessamura, lentils and the like. Now, verily it is difTi- 
cult to descend therefrom.* Those who eat rice and procreate, be- 
come manifold. 

7. “ Thereof he, whose conduct is good, quickly attains to 
some good existence, such as that of a Brahrnaiia, a Kshetriya 
or a Vaisya. Next, he who is viciously disposed, soon assumes 
the form of some inferior creature ; such as that of a dog, a hog, 
or a Chandala. 

8. Now, those who have not come to either of these two 
ways — become small creatures of repeated birth. They are 
born and they die. This is the third place or ' receptacle.^ This 
is the reason why the place [where men go to after death] 
filleth not. This is the reason why [this career] should be de- 
tested : thereof is the verse : 

9. “ The robber of gold, the drunkard who drinks sj)irit, the 
defiler of his master’s bed, and the murderer of a Brahman, are 
debased and filthy, and llfthly, so is he who associates with these 
four.” 

10. Now, he, who thus knoweth the five fires, never b(‘- 
comes affected by sin, even if he associate with these vicious 
people. He remaineth pure and holy and of virtuous region, 
who knoweth — verily who knoweth — this. 

Si:cTro>' XI. 

1. Pracliina.vala son of Upamanyu, Satyayajna son of Pu- 
Insha, Indradyumna son of Bhallaba, Jana son of Siirkaraksha, 
and Budila son of AsVataras'a were great householders and 
knowers of the Veda. They met together and discussed: 

Which is our soul and which is Brahma?” 

2. [Being unable to come to a conclusion] : They decided, 

Let us go to TJddulaka son of Aruiii, who has lately learned 

of the soul Vais'vanara.” They repaired to him. 

3. Of a truth he [Uddalaka] resolved [in his mind] : These 
great householders and knowers of the Veda will ([uestion me, 

♦ It is not distinct whether the descent is to be from the cloud or from the rice, &c. 
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but I shall not be able to explain all their queries, I should 
therefore point out to them some other tutor.^^ 

4. He said to them : Sirs, Let us go to AsSvapati, son of 
Kckaya, who hath lately learned of the soul Vais'wauara.^^ Of 
a truth they went to him. 

.5. lie [AsVapati] caused [his dependants] to receive them 
with due respect. On the morrow, appearing before them, [and 
odering some wealth] he [asked them to accept thereof, but 
being refused and thinkiug that he had committed some fault] 
said : There is no thief in my kingdom, nor misers, nor 
drunkards, nor neglecters of the household fire, nor ignorant 
people, nor adulterers much less adulteresses,^^ and [on being 
told that they sought not wealth, thinking that they refused, 
because his oft'ering was insufficient,] continued : ‘‘ Venerable 
Sirs, I wish to perform a sacrifice, and at that sacrifice the 
allowanoe of an officiating priest shall be offered to each of 
you. Remain with me Sirs [for a* time] 

6. They replied : Give that to your guests what they seek ; 
you know of the soul Vais'vvanara, explain that unto us.^^ 

7. He answered them : I shall tell you [about it] to-mor- 
row morning.^^ On the morrow they came to him, bringing the 
usual sacrificial woods with them. Without investing them 
M'ith the Brahmanical thread, he said : 

Section XII. 

1. Aupamanyava, to which soul do you offer your 
adorations '^To the heaven [diva], O king, O Lord [re- 
plied he,] The soul,^^ returned the first, whom you adore 
is verily the glory [Suteja] of the Universal Soul (Vais wauara,) 
hence it is that the juice of the moon plant is seen to be well 
and fully t expressed in your family ; 

* Lit. What soul do you adore. 

t Prasuta from pro “ well/' and suia the moon plant, and Asuta from ang 
»«fuii'» “complete" and suta. The first term is applied to the expression of 
the juice for an occasional, the latter for the daily, sacrifice. 
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2. And you consume food [with good appetite] and be- 
hold dear objects,* [for] he consumeth food [with good appe- 
tite] and beholdeth dear objects, and his race becomes pos- 
sessed of Vedic glory, who thus adoreth the soul Vais'vaiiara. 
[Tlie heaven] is verily the head of that Soul, Your head 
would [however] have fallen off [thy neck,] had you not come 
unto me/^t 


Section XIII. 

1. He next addressed Satyayajna son of Pulusha, sayirii^ ; 

O chief,J to which soul do you offer your adorations To 

the sun, O Lord, O king’^ [replied he. Aswapati] said, ‘^TIic 
soul, whom you adore, is the all-pervading form [Vis'varupa] 
of the Universal Soul ; hence many forms (conveiiiencics) are 
seen in your family 

2. Mules yoked to carts, follow you ; [even] your maids 
are adorned with necklaces ; you consume food [with good appe- 
tite] and behold dear objects ; (for) he cousumeth [well his] 
food, and beholdeth dear objects, and his race becomes possess- 
ed of Yeclic glory, u ho thus adoreth the Universal Soul. Tlic 
buu is the eye of that Soul. You would have [howeverj be- 
come blind had you not come uuto mc.^^ 


Section XIV. 

lie then said to Iiulradumna Bhallaveya; O descendant 
of Byaghrapada ! to which soul do you offer your adora- 
tions To the winds, O Lord, O king [replied he. Aswa- 
pati] said : The soul whom you adore is [one of] the various 
courses [prithakiartma] of the Universal Soul ; hence various 
armies submit to you, and varied trains of chariots follow you, 

* i. e. Your desceudanls don’t die before yon. 

t The heaven beins; only a part, bhould not be adored as the Univeisal Soul 
itself; those who adore it as such are liable to the jmnishmenl aforesaid; so on 
of tlie following sections. A' naiida(firi.'\ 

J Lit. Worthy of being icckoucd as the first. 
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2. And you consume food (with good appetite) and behold 
dear objects (for) he coiisumeth [well his] food and beholdeth 
dear objects, and his race becomes possessed of Vedic glory, 
who thus adoreth the Universal Soul. The wind is the breath 
of that Soul. Your breath would have [however] passed from 
you, had you not come unto me/^ 


Section XV. 

1. lie then said to Jana, O Sarkarakshya, to which 
soul do you offer your adorations To the sky, O Lord, O 
king:’^ [replied he. Aswapati] said, ‘^The soul, whom you 
adore is the multiform manifestation [Vahula] of the Universal 
Soul, hence are you full of wealth and tenants ; 

2. And hence do you consume food [with good appetite] 
and behold dear objects ; for he consumeth [well his] food and 
beholdeth* dear objects, and his race becomes possessed of 
Vedic glory, who thus adoreth the Universal Soul. The sky is 
the trunk of that Soul. Had you not [however] come unto 
me, thy trunk would have dried up.’’ 


Section XVI. 

1. He then said to Budila Aswataraswa, O Byaghra- 
piida, to which soul do you offer your adorations ?” To 
water, O Lord, O king,” [replied he. Aswapati] said : The 
soul whom you adore is the wealth [rayij of the Universal 
Soul ; hence are you wealthy and healthy, 

2. And hence do you consume food (with a good appetite) 
and behold dear objects ; [for] he consumeth [well his] food 
and beholdeth dear objects, and his race becojpes possessed of 
Vedic glory who thus adoreth the Universal Soul. The water 
is the pelvic region of that soul. Had you not [however] come 

to me, your pelvic region would have been severed from your 
body.^^ 



96 


Chhdndogya UpanMad. 


Section XVII. 

1. He then said to Uddalaka Aruui, “ 0 Gautama, to which 
soul do you offer your adorations To the earth, O king, 
O Lord [replied he. Aswapati] said, “ the soul whom 
you adore is the feet of the Universal Soul, hence are you well 
established in descendants and cattle. 

2. And hence do you consume food [with a good appe- 
tite] and behold dear objects ; [for] he consumeth [well his] 
food and.beholdeth dear objects, and his race becomes possess- 
cd of Vedic glory, who thus adoreth the Universal Soul. The 
earth is the feet of that Soul. Had you not [however] come 
to me your feet would have lost their energy.’* 


Section XYIII. 

1. Next, addressing them all, he said, You consimio 
food, knowing the Universal Soul to be many ; but he, who 
adoreth that Universal Soul* which pervadeth the heaven and 
the earth, t and is the principal object indicated by [the pro- 
noun] I, consumeth food every where and in all regions, in every 
form and in every faculty. 

2. Verily of that All-pervading Soul, the heaven is the 
head, the sun is the eye, the wind is the breath, the sky is the 
trunk, the moon is the fundaincnt, and the earth is the feet. 
The altar is His breast, tim sacrificial grass constitutes the hair 

* In Sanskrita which, according to S'ahkara, may mean, he who 

ordains (nayati) the rewards and punishineut due to the virtue and vice of all man- 
kind (biswan), or he who is the soul of creation vnwa and narUf or he whom »ll 
mankind reckon as their soul. The lexicographical meaning of the word is fne, 
that however is not thfe object alluded to iu the text. 

t He whose extension is the span between the heaven and the eartn, or 

whom the Sbastra describes *** detail (sf) as extending from the 

heaven to the earth. 
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of His body, the household or Garhapatya fire forms Ilis heart, 
the Anuaharya-pachaua fire forms His mind, and the i^liavaniya 
fire Ills face.* 


Section XIX. 

1. Therein, wliatever food is first broui^ht, that forms the 
first oblation. He (the wise) who knows it, the first mouthful, 
to be the first oblation, should ofler it with the words, I offer 
it to Prana” [Pranaya swahah]. Life (Prana) is thereby satisfied. 

2. By the satisfaction of Prana vision is satisfied ; by the 
satisfaction of vision the sun is satisfied ; by the satisfaction 
of the sun the heaven is satisfied ; by the satisfaction of the 
heaven whatever depends upon the sun and the heaven is 
satisfied > tlu’ough its satisfaction [the performer of the sa- 
crifice] is satisfied with [the possession of] descendants, cattle, 
food, splendour and Vedaic glory. 


Section XX, 

1. ^^Now, that which is the second oblation should be 
offered with [the words] I offer this to Vyana,” [\>auaya 
swahah]. Thereby is Vyaiia satisfied. 

2. By the satisfaction of Vyana audition is satisfied ; by 
the satisfaction of audition the moon is satisfied ; by the satis- 
faction of the moon the quarters are satisfied ; by the satisfac- 
tion of the quarters whatever depends upon the moon and the 

* The soul is assumed to be the sum total of five vital ay*s, which support 
the hody ; — the pneuvia (vt/evfia) of the Greek philosophers, they are Prana or 
breath, Yyaiia or the air dill'used all over the body, Apaiia the flatus in the lower 
intesimes, Samaiia or the air essential to digestion, and Udaua or that wdiieh 
rises up the throat and passes into the head. 


O 
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quarters is satisfied ; through its satisfaction [the performer 
of the sacrifice] is satisfied with [the possession of] descendants, 
cattle, food, splendour and Vedaic glory. 


Section XXI. 

1. Now that which is the third oblation should be oflTered 
with [the words] offer this to Apana^^ [Apanaya swaiiah]. 
Thereby is Apana satisfied. 

2. By the satisfaction of Apana speech is satisfied ; by the 
satisfaction of speech Agui is satisfied ; by the satisfjictiou of 
Agni the earth is satisfied ; by the satisfaction of the earth 
whatever depends upon the earth and Agni is satisfied ; through 
its satisfaction [the performer of the sacrifice] is satisfied with 
[the possession of] descendants, cattle, food, splendour, and 
Vedaic glory. 


Section XXII. 

1. Now that which is the fourth oblation should be offered 
with [the words] I offer this to Samaua,^^ [Samainiya swahah]. 
Thereby is Samana satisfied. 

2. Bv the satisfaction of Samana the mind is satisfied: 
by the satisfaction of tlie mind the cloud is satisfied ^ by the 
satisfaction of the cloud the lightning is satisfied ; by the satis- 
faction of the lightuiijg whatever depends upon tho lightning 
and the cloud is satisfied; through its satisfaction [the per- 
former of the sacrifice] is satisfied with [the possession of] 
descendants, cattle, food, splendour and Vedaic glory. 

. Section XXIII. 

]. ^‘Now, that which is the fifth oblation should be offered 
with [the words] ' I offer this to Udaua^ [Udauaya swahah]* 
Thereby is Udana satisfied. 
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2, the satisfaction of Udana the wind [Vayu] is satis- 

fied ; by the satisfaction of the wind the sky is satisfied ; by 
the satisfaction of the sky whatever depends upon the sky 
and the wind is satisfied ; through its satisfaction, [the per- 
former of the sacrifice] is satisfied with [the possession of] 
descendants, cattle, food, splendour and Vedaic glory. 


Section XXIV. 

1. “ He, who without knowing this, performs a fire — sacri- 
fice, [has the same reward as he] who, forsaking burning coals, 
pours his oblation upon ashes. 

2. ^^Next, w ith regard to him who knowing this performs a 
fire-sacrifice, the sacrifice is complete every wdiere and in every 
region, in every form and in every faculty [of the body] . 

3. As reed-tops when cast on fire [readily] burn to ashes, 
so do the sins of him who, knowing all this, performs a fire- 
sacrifice. 

4. Therefore verily, were he, who knows this, to offer the 
remnant of his food [even] to a Chandala, he would effect an 
offering to the All-pervading Soul : therefore is the verse : 

5. As in common life, hungry children look up to their 
mothers, so do all creatures look up to the fire-sacrifice {Agni 
hotra ) — verily they look up to the fire-sacrifice.” 
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SIXTH CHAPTER. 

Section I. 

1. Hari ! Om ! Of a truth there lived Swetaketu son of 
Aruni. Unto him said his father, O Swetaketu^ [<^0 and] 
abide as a Brahmachan [in the house of a tutor], ior verily, 
child, none of our race has neglected the Vedas* aud thereby 
brought disgrace on himself/^f 

2. Of a truth he having repaired to a tutor, on his twelfth 
year, and studied all the Vedas to the twenty-fourth year of his 
age, returned home, a vain-minded [youth], confident of his 
k nowledge of the Vedas, and proud. 

3. Unto him said his father, O Swetaketu, since you are, 
child, so vain-minded, s6 confident of your knowledge of the 
Vedas, and so proud, have you enquired of your tutor about that 
subject which makes the unheard-of heard, the unconsidered 
considered, and the unsettled settled 

4. What is that subject, O Lord ?” “ Verily, child, as the 
knowledge of [the nature of] a single clod of earth makes 
manifest [the nature of] all earthen objects, [and shews] that 
the various [fictile] fabrications indicated by different words 
and names are ef a truth only earth — 

5. Child, as the knowledge of [the nature of] a single 
[lump of] gold, shows that all articles of goltl indicated by 
different words and names, are mere variations of form, but 
in truth gold alone — 

* Lit. not reading 

t Lit. Has becolne Brahmahandhu or a friend or relation of a Lruhmana, but not 
bimseK a Bralimana. 

The commentator supposes that after this injunction Aruni must have proceeded 
on a pilgrimage, or else, being a learned man, he would have himself taught his 
son, instead of sending him to a foreign tutor. 
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6. Child, as by a knowledge of the naihcutter, all iron 
instruments are known to be modifications of that substance, 
differing only in name and words, but of a truth iron alone, 
so is the subject [I allude to/^] 

7. Verily my learned tutors [said Swetaketu] know it 

not. Had they known it, why should they have omitted to 
impart it to me? Lord, do you relate that unto me Be 

it .so, child/^ said the father. 


Section IL 

1. Before, O child, this was a mere state of being* (sat), 
one only, without a second. Thereof verily others say ; ‘ Before 


1. Sat^ is that substance which is mere being or existence ; it is in- 
visible indistinct, all-pervading, one only,without defect, without 
members, knowledge itself, and that which is indicated by all the 
Yedaiitas. The word eva, ‘ mere,* is used to make tlie declaration 
positive. But what does it make positive? We say in reply tliat this 
world, which we see with its name and form, full of actions and muta- 
tions, was [at one time in a state of] mere being, and this assertion is 
made positive by the connexion of eva with the word “ it was,” dsit. 

* The use of the word existence would have perhaps obviated the necessity of 
the pcriplirasis — “a state of being j” but existence (ex sistere) according to the 
occidental metaphysicians is the actuality of essence j it is the act by which the 
essences of things are actuary in rerum natura — beyond their causes ; whereas — 
the object here is to imply a state when tilings are in the objective power of their 
causes i. e. before they are produced by their causes. This state is best indicated 
by the ro ov “that which is” of the ancients; and we have therefore used its 
English equivalent “ bcing,^^ and its periphrasis — or the nearest, though not the 
most elegant, version of the Sanskrit tat. The Upanishad here enters upon the 
most important ontological question — a belief in to up as opposed to ra uvra — in 
one and not in many fundamental principles of things, and a correct appreciation 
of the term, therefore, is of tlic utmost consequence. 
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this was non-being, one alone, without a second ; from that 
non-being proceeds the state of being/ 


When was the world so ? It is replied, “ before,” i. e. anterior to the 
time of the creatiou of this world. Then is the world not in existence 
now, which you describe was in a state of being before ? No, not so. 
Why then the qualification “ before ?” E\^eii now it is in a state of 
being, and has become the object of our senses by its name, form 
and other qualifications, and is indicated by the word “ this;” while 
“ before,” i. e. anterior to the time of its creation, it could be indi- 
cated only by the word sat “ being,” and understood only by the idea 
of being, and therefore it is said, “before this was mere being.” 

No substance can be declared before its creation to be^ this, of 
such a name and such a form, and yet its existence can easily 
be conceived, just as on waking from a deep sleep, one feels 
that during his sleep he was merely in existence [but bereft of all 
actions] ; so was the world in existence or in a state of being before 
its creation. Again, in this world when one observes, in tlie morn- 
ing, a potter intent on making wares with his clay, and having pas- 
sed the day in another village on his return in the evening, sees a 
variety of pots, pans and other wares, he says these pots and pans 
were in the morning mere clay ; so is it said [with reference to the 
world] “ this was in a state of mere being before.” 

“ One alone” that is one unconnected with every thing that might 
relate to it. 

“Without a second:” in the case of a pitcher or other earthen 
vessel, there is, beside the clay, the potter, &c., who give it shape, but 
in the case of the being in question the epithet “ without a second” 
precludes all coadjutors or co-efficients. “ Without a second” (con- 
sequently means) that nothing else existed along with it. 

But do not the Vaiseshikas include every thing in the word sat, 
being ? By them both substances and their qualities are indicated 
by the same word sat, and we accordingly see such expressions as 
“ substance is being” [sat dravyam] “ quality is being” [san guna] 
“ action is being” [sat karma]. 
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2. He continued : ^^but of a truth, O child, how can this 
be ? How can being proceed from non-being ? Before, O child, 
this was only being, one only, without a second. 


It may be so at present ; but the Vaiseshikas do not recognize 
that an object before its creation is in a state of being ; on the con- 
trary they maintain the unreality* [asatwa] of objects before their 
creation, and do not wish to uphold (the doctrine) that “ the being 
one alone without a second” existed before. Hence it is evident 
that the being here indicated is other than what is indicated by the 
Vaiseshikas, particularly from the instance quoted of the clay, pot- 
ter, &c. 

“ Thereof” i. e. in this discussion about the being before creation, 
some Vainashikas after defining what is substance, maintain, that 
before the creation of this world, only a non-being, or a total absence 
of every thing, alone without a second existed. The Bauddhas imagine 
a total absence of substance before creation, but do not advocate for 
any thing antagonistic to being like unto the Haiyayikas, who main- 
tain all substance to be (double) being or reality and its opposite. 

But if the Vaiiiasikas maintain only the absence of being before 
creation, how do they say that before creation, a non-being alone 
without a second existed,” indicating thereby its relation to time, 
number, and individuality ? 

VV^ell, it is inconsistent in those who maintain the absence of 
substance [before its creation] ; the belief of non-being itself is 
inconsistent, for that implies the inconsistency of the non-being of 
those who maintain such non-existence. 

But we admit bis existence now, and deny it only before creation. 

That won’t hold good, for if there be no proof extant of the 
existence of a being before creation, the same will apply to that of 
a non-being at the same time. It may be argued that the meaning of 
a word being the image it conveys to the mind, kow can you have a 

* * That which did not exist before is substance,’ says the author of the Tarlca* 
sangraha. I 
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3. It willed* ^ I shall multiply and be born/ It created 
heat.t That heat willed ^ I shall multiply and be born/ It 
created water. J 

Therefore wherever and whenever any body is heated or 
perspires, it is from heat that w^ater is produced. 

4. The water willed, ^ I shall multiply and be born.^ It 
created aliment. Therefore wherever and whenever rain falls, 
much aliment is produced ; verily it is from water that aliment 
is produced. 


meaning in the words “a non-being alone existed witliout a 
second,” and if there be no meaning in the words they become 
absurd. But there is no harm in tliis expression, the object 
being only the exclusion of being, for being implies the image of 
existence, and the expressiou ‘‘ one alone without a second” and 
existed” are its epithets, aud by the addition of a negation to the 
W’ord being all that was indicated by it is excluded. 

Would it thence follow that whatever we see is false, as the 
impression of snake produced by a rope ? ^No. d'ruth alone being 
conceived in different forms, we assert that such a substance as 
falsehood never aud nowhere exists. 

3. The object of this chapter is to show that a knowledge of the 
whole of the Vedas proves worthless, unless accompanied by a know- 
ledge of the B jity. 

7. It is improper to speak ill of one’s tutors, but the dread of being 
sent back to his tutors, makes Swetaketu surmise that they knew 
not the subject mooted.” 

^ Lit, He saw. The expression aiJcsJiata ‘ seeing’ in the case of inanimato 
heat and water is metaphorical, says Saiikara. 

t That which burns, digests, gives light and is red. According to Sankara 
it is presumed that the Intelligence first created space, then wind and then heat, 
as described in the Taittiriya Upanishad. 

J The word op in Sanskrit is always used in the plural, but for the sake of 
consistency we have here retained the singular form. 
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Section III. 

1. “ Verily of all these living objects there are three sources, 
viz., oviparous, viviparous, and sprouting objects.* 

2. That Deity willed : ^ entering these three objects fdevatds) 
in the form of lifef (jivatma) I shall be manifest in various 
names and forms. 


2. (It may be said that) it would not appear consistent for a 
divine omniscient deity intelligently to wish to enter a created body, 
the receptacle of innumerable evils, and undergo the fruits thereof. 
(Nor is it coiisistent that,) being independent, (he should cease to be 
so) by amalgamation with a subordinate. (In reply) I admit tliat 
it would not be consistent if the Deity were to enter (a body) and 
undergo the sufferings individually, without any transformation. 
But such is not the case. How so ? Because of the words “ in the 
form of life (Jivatma).^’ Jiva (life) is* but the reflection of the 
Supreme Deity. It is produced by its relation to intelligence 
(Buddhi) and other subtle elements, like the image of the sun in water 
or of a man in a looking-glass. The relation to Buddhi of that Deity 
of inscrutable and endless power and the reflection of his intelligence 
have for their instrumental cause the ignorance of his true nature ; 
and from them proceed the feelings of “I am happy,” “ I am suffer- 
ing,’* “ I am ignorant,” <&c. Entering into mundane objects in the 
form of a reflection, that Deity in his own self is not involved iu 
any corporeal pleasure or pain. As a human being or the sun by 
entering a mirror or water in the form of a reflection, does nob 
acquire the defects of the reflecting surface, so is the case with the 
Deity. Thus in the Kutha iTpanishad, “ as the sun, although the 
eye of the whole world, yet is not affected by the defects of the 
(observing) eye or of external causes, so the Soul as the inner Soul 

* The commentator explains why the oviparous and other creations are made 
the sources instead of eggs, wombs and seeds, by observing that the eggs, &c. 
cannot come to existence unless tliey proceed from their parents, and hence the 
true sources are the parents and not their issue. 

f The form he had conceived. Sanexsa. 


P 



Chh (huloiiya Upmi lahad. 


lOG 


3. I shall convert each of these three sources into a trinary 
form/* That Deity enterinj^ the three elements (devatiis) in the 
form of life manifested them witli (due) names and forms. 

4. Them did he convert into trinary forms. Learn from me, 
my child, how these three elements each became a trinary form. 

Section 1Y. 

1. The redness of Agniis due to heat, its wliitenes.s to 
water, and its darkness to earth ; hence Agni ceases to be 
Agni.t It is nothing but a word; it is an effect and is nominal. 
Its three forms are alone true. 

of all bein^ is not affected b\ mundane causes, because it is bej'ond 
them.” Chap. V. verse 11. “ Like unto space it pervades all and is 
eternal.” Again in the Yajasaneui Upanishad : “He seems as if 
reflecting as if moving. 

(It may be argued that) if life (jiva) is nothing but a word, it 
is then false, and what has it to do with this or a future 
world ? But there is no harm in that : truth being its essence, it is 
taken as truth. All objects in their varied names and forms are 
true when associated w ith the Truthful Soul, and false when separated 
therefrom. All transformations owe tlieir origin to words, they are 
nominal, and the maxim is perfectly true in the case of life. The 
saying is “ as is the Heity so is the offering” (i. e. the life itself 
being but . mere reflection, its relation to the fruits of action cannot 
be more substantial.) Hence iu maintaining the reality of all 
actions and mutations in relation to the Soul and their unreality 
when disassociated therefrom the Tarkikas cannot attribute any 
fault. 

*= i. e. each to be divided into two parts and one of them to bo subdivided into 
two x>arts, whicli are to be mixed with the halves of the other two, so that each 
trinary form will include half of ono and a quarter of each of the two other ele- 
ments. Sankaea, 

t The commentator explains this by a very appropriate illustration. Ho says 
cloth is an aggregate of threads ; remove tliem,and the clotli ceases to be. So Agni 
is an aggregate of iU tlirce qualities, wliieh taken away it is no longer existent. 

X This verse does not occur iii the Vajasane^a Upanishad. 
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2. ^^The redness of the Sun is due to heat, its whiteness to 
water, and its darkness to earth. Hence the sun ceases to be 
the sun. It is nothin but a word ; it is an effect and is nominal. 
Its three forms are alone true. 

3. ‘^Tlie redness of the moon is due to heat, its whiteness to 
w'ater, and its darkness to earth. Hence the moon ceases to be 
tlie moon. It is nothing but a word ; it is an effect and is nomi- 
nal. Its three forms are alone true, 

4. ‘^The redness of lightning is due to heat, its whiteness to 
water, and its darkness to earth Hence the lightning ceases to 
be lightning. It is nothing but a word ; it is an effect and is 
noniinul. Its three forms are alone true. 

5. Verily, knowing this the great house-holders and know- 
ers of the Vedas (srotrias) of yore said, ^ From this day none of 
ns shall talk of anything of which he has not heard, nor consi- 
dered, nor known; for of a truth, hence helms learnt (every 
thing,)^ 

0. Whatever appeared to them red, they knew to be due to 
lieat ; whatever appeared to them wliite, they knew to be the 
lonn of water, and whatever appeared dark they attrilnited to 
the earth. 

7. Verily wliatevcr a[)pearcd to be inscrutable they took to 
he a union of these three elements (devatas). Now of a trutb 
learn from me, my child, how every object (devata) becomes 
threefold in living beings. 


SliCTION V. 

1. Aliment when consumed becomes threefold; the gross 
particles become excrement, the middling ones flesh, and the 
fine ones the mind. 

2. ‘‘ Water when drunk becomes threefold ; the gross particles 
become urine, the middling ones blood, and the fine ones respi- 
ration (prana). 

r 2 
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3. Heat, when consumed,* becomes threefold; the gross 
particles become bones, the middling ones marrow, and the fine 
ones speech. 

4. The mind, my child, is (the result of) aliment, the prana 
is (that of) water, and speech (is that of) heat.^^ “ Will it please 
my Lord to explain this again unto me/^ Be it so, my 
child.” 


SECTION VI. 

1. “My child, when curd is churned, its fine particles which 
rise upwards, form butter. 

2. ^^Thus, my child, when food is consumed, the fine parti- 
cles, which rise upwards, form the mind. 

3. “ Again, my child, when water is drunk, the fine particles, 
which ascend upwards, form the prana. 

4. “My child, \Alieu beat* is consumed, the fine particles, 
which rise u[)\var(ls, form speech. 

5. “ (Hence) verily the mind is aliment, the prana water, 
and the speech heat.” “ Will it please my Lord to explain this 
again unto me V” “ Be it so, my child.” 


Section YJL 

!• “Man, my child, is sixteen foid.t Let him not eat for 
fifteen days, i)ut let him drink according to his desire, for life is 
formed of water, and if it be sustained thereby it will not leave 
him.” 

2. Verily he (Swetakctu) did not eat for fifteen days. Then 
did he repair to the tutor and enquire, “ Sir, what shall I repeat 

• The commentator observes that by heat heat-producing articles such as oil 
and butter are meant. 

t The commentator does not explain wliat is meant by the epithet sixteen 
fold. The text of the Prasna howevei', leaves no doubt as to what is here alluded 
to. Vide Roer’s translation p. 140. 
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now (The father said,) Do you, my child, repeat the llig, 
Yajur and Sama hymiis.’^ He replied, Sir, of a truth none of 
them occurs (now) to my memory.” 

3. Unto him said the tutor, “ My child, when a large fire 
leaves a small remnant insignificant as (the spark of) the fire-fly, 
it cannot consume much (fuel, if the same be at once heaped 
over it) ; so of your sixteen parts only one now remains, and 
therefore you remember not the Vedas. Do you go and eat 
(first) what is meet, 

4. And then will you learn from me.” Verily, he ate, and 
then repaired to his tutor. 

5. my child, as a small remnant, insignificant as (the 
spark of) the fire- fly, of a large fire invigorated with little bits of 
hay or straw becomes powerful and able to consume much, 

6. ‘‘ Even so when the last single remnant of thy sixteen 
parts Is invigorated with food, you are enabled to understand the 
Vedas. Verily, the mind, my child, is made of food, the prana 
of water, and the speech of heat.” Of a truth he understood — 
verily he understood this. 


Section VIII. 

1. Uddalaka son of Aruua, unto his son Swetaketu, said, 

Learn from me, my child, the nature of sleep. When man 

assumes the epithet ‘ sleeping^ he identifies himself with the 
Universal Soul [sat, truth) he attains his self (swa), therefore he 
is said to be swapiti (‘ sleeping’) j for then he attains his self.* 

2. x\ bird tied to a string after flying towards the sides 
and finding no place of rest, at last has recourse to the spot to 
which it is tied. Even so the mind, my child, after roaming 
towards all sides and failing to obtain a resting-place, at last 

* A play on the word sioa “self’ and swapa “ to sleep.” Analogues like unto 
this ocijur very frcquciitl} in the Upanishads. Sleep and death are licre taken tw 
^yuollimous. 
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takes the shelter of the Soul (prana) Verily the mind has the 
Soul for its tie-rope. 

3. Learn from me, luy child, the nature of hunger and 
thirst. When man assumes the epithet ‘hungry^ (As'is'ishati) 
verily water then carries down the food, (through his gullet). 
Those who lead cattle are called gondija, those who lead horses 
are called asivandyaj those who lead men are paruskandga ; ac- 
cordingly water (which leads down food) is called asandya. 
Thereof this (body) is a product. Think not, O child, that it 
has proceeded without a cause. 

4. (What is its cause, enquired Swetaketu). Where can be 
its cause (answered his father) except in aliment? Thus, niy 
child, you should know water to be the cause, of the product 
aliment. Thus again heat is the cause of the j)rodu(^t water; and 
of that product heat Truth is the cause. Hence verily, iny 
child, all the varied objects of the universe have the Truth for 
their origin. 

5. When man assumes the epithet ^ thirsty,’ it is heat 
that carries down the drink through his gullet. Those who lead 
cattle are called goiidya, those wlio lead horses are caPed asnui^ 
ndya, those who lead men are called pariisiuuidya ; and according- 
ly heat is called udauna (carrier of water) ; thereof this (l)odyj 
is the product. Think not, my child, that it lias proceeded without 
a cause.^’ 

6. “What is its cause?” (enquired Swetaketu). “ What can 
be its cause but water? (replied his father ) Thus, my child, you 
should know heat to be the cause of the product water, and of 
that heat know Truth to be the cause. Hence verily, my child, all 
these varied objects of the universe have the Truth for their origin, 
sustenance and end. How each of these three objects becomes 
threefold in man has been already (le.>crii)cd. When man 
departs (this life) his speech merges into the mind ; the mind 
merges into life ; the life into heat, and tlie heat into the Supreme 
Deity. This is its abstract form. 
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7. All this universe lias the (Supreme) Deity for its 
life. That Deity is Truth. He is the Universal Soul. Thou 
art He, O Swetaketu/^ 

Will it please my Lord to explain this farther unto me ?’^ 
Be it so, my child replied the tutor. 


SliCTlON IX. 

•1. As the bees, ray child, intent upon making honey, collect 
the essences of various trees from different quarters and reduce 
them to one uniform fluid, 

2. Which no longer retains the idea of its having belonged 
to different trees ; so, my child, created beings when dead, know 
not that they have attained the Truth.* 

3. Tiiey are born again in the form in wdiich they lived 
before, whether that be of a tiger, a lion, a wolf, a bear, a worm, 
an insect, a gnat, or a musquito. 

4. That particle which is the Soul of all this is Truth ; it 

is the Universal Soul. O Swetaketu, thou art that.^^ “ Will it 
please, rny Lord, to explain it again unto me Be it so, 

iny child/^ replied he. 


SectioxX X. 

1. These rivers, my child, proceed from the East towards 
the West, thence from the ocean (they rise in the form of vapour 
and dropping again they flow towards the South and) merge into 
the ocean. Here as they do not remember what they were ;t 


4. “ JMen having slept in their homes repair to a distant vil- 

lage and there remember that they have come away from their 
houses ; but created beings do not remember tlyit they have come 
away from the Truth ; Why so this is the question which the 
father is to explain. 


* Satisampadyay “merging in truth.” 
t Lit. tliat I am this, T am this. 
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2. ^'Even so all these created beings, having proceeded from 
the Truth, know not tliat they have issued therefrom. They 
therefore become of the form they had before, whether that be of 
a tiger, a lion, a wolf, a bear, a worm, an insect, a gnat, or a 
musquito. 

3. That particle which is the Soul of all this is Truth ; it is 
the Universal Soul. 0 Svvetaketu, thou art that.^^ 

Will it please my Lord to explain it (once) again unto me 
(how beings, after attaining, during sleep and after death, the 
one Universal Soul, do not lose their identity?^') ^‘Beit so, ray 
child, replied he. 


Section XL 

] . My child, were one to strike once on the root of yonder 
wide-spreading tree, it would discharge (a little of its) sap : struck 
over on the middle the tree would (still) discharge its sap, and 
so would it if it were struck once on the top. Pervaded by life it 
would continue to draw the humours (of the earth) and thrive. 

2. “ (But) thereof when life forsakes one of the branches, it 
dries up. When a second is forsaken, it dries up. When a 
third is forsaken, it (too) dries up; and when the entire tree is 
forsaken d)y life, the whole dries up. Verily, know my pupil,” 
continued he, 

3. When this (body) is forsaken by life it dies, but the life 
dies not. That particle which is the soul of this (body) is Truth ; 
it is the Universal Soul. O Swetaketu, Thou art that.^" 

Will it please my Lord to explain it once again unto me, 
(how the creation proceedeth from the invisible Truth which has 
neither name nor form and is mere existence) ¥” Be it so, ray 
child,” said the ffither. 
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Section XIL 

1. Bring me a fruit of the Nyagrodha* tree.” Here it 
is, my Lord,” said the pupil. Break it.” It is broken, my 
Lord.” ^^What do you perceive in it?” Some very small 
seeds, my Lord.” Will you, dear, break one of them ?” Here, 
I have broken it, my Lord.^^ What do you perceive in it?” 

Nothing, my Lord.” 

2f. Unto him said the father, Where, ray child, you per- 
ceive nothing, there dwells invisibly a mighty Ny^rodha. 

3. Mind it, my child, that particle which is the soul of all, 
this is Truth — it is the Universal Soul. O Swetaketu, Thou art 
that.” 

Will it please my Lord to explain it once again (how, since 
the creation proceeds from the Truth, it does not attain perma- 
nence — truthfulness ?”) Be it so, my child,” said the father. 


Section XIII. 

1 . Dissolve this salt in that water, and appear before me to- 
morrow morning.” He did so. Unto him said (the father), “My 
child, find out the salt that you put in that water last night.” 
The salt, having been dissolved, could not be made out. (Unto 
Swetaketu said his father,) “ Child, 

2. “ Do you taste a little from the top of that water.” (The 

child did so. After a while the father enquired,) “ How tastes it ?” 
“ It is saltish,” (said Swetaketu.) Try a little from the middle.” 
(He did so. The father then enquired,) “ How is it ?” “It is 
saltish,” (replied the son). “Taste a little from the bottom,” 
(ordered he. The son did so. The father then enquired.) “ How 
is it ?” “ It is saltish.” “ If so (throwing it away) wash your 

mouth and grieve not.” Verily he did so, (and said to his father,) 

* Here the Ficus indica is evidently meant, although the word is also applied 
to the Mimosa alhida, and the Solvinia clrculaia. 
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The salt that I put in the water exists for ever; (though I perceive 
it not by my eyes, it is felt by my tongue)/’ (Unto him) said 
(his father,) Verily, such is the case with the Truth, my child. 
Though you perceive it not, it nevertheless pervades this (body) . 

3. That particle which is the soul of all this is Truth ; it 
is the Universal Soul. O Swetaketu, Thou art that.” 

Will it please my Lord to explain farther (how, like the salt 
which though invisible is still perceptible by the tongue, can the 
Soul, the cause of the world, unperceivable by the organs of 
perception, be grasped by the mind — the Soul by not attaining 
which, I am unblest, and by attaining which I am blest ; and 
what means exist for its attainment) ?” Be it so, my child,” re- 
plied (the father). 


Section XIV. 

1. my child, in the world w^hcn a man with blind-folded 
eyes is carried away from Gandhara* and left in a lonely place, 
he makes the East and the North and the West resound by 
crying, have been brought here blind-folded, lam hero 
left blind-folded.^ 

2. Thereupon (some kind-hearted man) unties the fold on 
his eyes and says, ^ This is the way to Gandhara ; proceed thou by 
this way/ The sensible man proceeds from village to village, 
enquiring the way, and reaches at last the (province) of Gandhara. 
Even thus a man who has a duly qualified teacher learns (his way) 
and thus remains liberated (from all worldly ties) till he attains 
(the Truth — Moksha) . 

3. That particle which is the soul of all this is Truth — it is 
the Universal Soul. O Swetaketu, thou art that.” 

Will it please my Lord to explain farther (by example, how 
one attains the Truth) ?” Be it so my child,” replied (the 
father) . 


• This word is used in the plural in the sanskrita text. 
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Section XV. 

1. My child, when a man is laid up with a mortal illness. 
Ids relations surround him to render him service and enquire, 
‘ Do you recognise me, do you recognise me?’ He recognises 
them until his speech merges into his mind, his mind merges 
into his life, his life merges into heat, and the heat into the 
Supreme Deity. 

2. When his speech is merged into his mind, and his mind 
is merged into his life, his life is merged into heat, and heat into 
the Supreme Deity, he recognises them not. 

3. ‘^That particle which is the soul of all this is Truth — it is 
the Universal Soul. O Swetaketu, thou art that.” 

'' Will it please my Lord to explain farther (by an example, 
why the ignorant, after death should return to this world, while 
the liberated does not, although the dead and the liberated seem 
equally to attain the truth) ?” Be it so, my child,” replied (the 
father) . 

Section XVI. 

1. O my child, when a man (suspected of theft,) is brought 
with his hands tied up and told, ^ Thou hast stolen.’ (He 
denies. The magistrate thereupon orders.) ‘ Let the hatchet be 
heated for him,’^ If he should happen to be the author of the 
theft, and seek to protect himself in untruth, be, the upholder 
of untruth, enveloping his soul in an untruth, grasps the heated 
blade and is burnt as vvell as punished. 

2. While, if he happened not to be the author of the theft, 
and be desirous of making himself truthful, he, the upholder of 
truth, enveloping his soul in truth, grasps the heated blade which 
burns him not, and liberates himself (from his fetters) . 

3. Even as he, (by the intervention of trulih,) escapes from 
the heated blade, so all this has truth for its soul ; it is the 
Truths — it is the Universal Soul. O Swetaketu, thou art that.” 

Thus verily w^as he instructed — thus was he instructed. 

* Advert iDp: to the ordeal l\v tire. 

CJ 2 
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SEVENTH CHAPTER. 


SECTION I. 

1. Om ! Of a truth Narada repaired to Sanalkumdra. He 
said, Deign to give me instruction, O Lord.^^ Unto him said 
the other, Relate unto me what you know, I shall then teach 
you what is beyond.^^ 

2. He replied O Lord, I have read the Rig veda, the Yajur 
Veda, the Sama Veda, fourth the Atharva Veda, fifth the Itihasa 
and Purana,* 

* The words Itihasa and Purana occur twice in this TJpanisliad, first in the 
Srd chapter (section IV. verse I. ante p. 53) in connexion with the Atharva 
Angirasa hymns, and as tlie fourth from the Rig Veda, or next in order after the 
Sama Veda, and here as the fifth or immediately after the Atharva Veda. But 
Sanhara does not explain them further than by calling them the fifth Veda 
I In commenting upon the phrase Veddndm Veda lie adds “ of the Vedas 
or of the five including the Bharata.** which would im- 

ply that the Bharata, by virtue of its being an Itilias.i, vras a Veda. The Bhagavat 
Purana has the same idea. In the 4th chapter of the first book of that work there 
is a passage which says, “ Vyasa, having rescued the four Vedas Rig, Yajur,Sania and 
Atharva, relates the Itihasa and Purana which form the fifth Veda.” 

srt^rTsr^T-sni ^is i cam ^(75 

This is however opposed to the interpretation given by Sankara in the Bri- 
had Aranyaka Upanishad (Chap. IV. Verse ) . Tliere lie states that the Itihasa 
alludes to such passages in the Vedas as advert to anecdotes, such as the anec- 
dotes of Urvasi, Purarava, &c and such expressions as ‘ the gods and the demons 
fought of yore and the Purana relates to ancient historical references, such as, ‘ the 
world did not exist before, &c.* Madhavacharya has explained this apparent con- 
tradiction by observing that the words Itihasa and Purana are common terms and 
apply to all w’orks which contain historical narratives. He says that “ like the six 
Angas the Puranas, &c. arc adapted to give a knowledge of the Vedas and are there- 
fore worthy objects of study. Thus in Yajnavalkya ‘the Purana, N\%a, Mimansa, 
Dharma s'astra and the Vedangas, in all fourteen, are Vedas the receptacles of learn- 
ing and virtue.' Again ‘ the Veda is made manifest through the agency of the Itihasa 
and Purana.’ Further, ‘The concise Veda dreads the two,’ (Itihasa and Purina, lest 
they should misrepresent it). It has been elsewhere said by him : ‘ The anecdoteg 
of Harishcliandra, Nachiketa and others related in the Aitareya, Taittiriya, Katliaka 
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grammar,* rituals, the science of numbers, t physics, J chrono- 
polity, II technologyT[ the sciences cognate to the 
Vedas,* the science of spirits, f archery, J astronomy, the science 
of autidotes,§ and the fine arts.|| All these have 1 read, O Lord. 

and other Saklias, which are calculated to develope the knowledge of virtue and 
Brahma, have been made clear in the Itihasas. The accounts given in the Upanishads 
of creation, preservation and destruction have been developed in the Puranas like 
the Brahmya, Vaishnava, &c.” and therefore they are eulogistically called Vedas. 

'/his view of the meaning of the words Itihasa and Purana is supported by 
the Buddhists, who style all their narrative w orks Puranas, and reckon the 
Biography of S'akya as the Purana jpar excellence, 

I 

J 

f ^T: fr^THT ^ ii 

^gtsscn:! 

* In the original this word is expressed by the phrase Veddndm Veda^ because, 
says Sankara, the Vedas are understood by its aid. 

t Rdsi Arithmetic and Algebra. 

J Daiva^ the science which treats of accidental pliysical occurrences. 

§ Nidhi, tlie science which regulates the division of time into mahakala 
kala, &c. 

II Vdkovdlcyamf Rkdyanam. It is worthy of note that at the time when this 
TJpanishad was composed the words now most in use to indicate logic and polity — 
tarka s'dstra and nilis' astray were unknown or not current. 

f Leva raya— Nirukta, “ glossarial explanation of obscure terms especially 
those occuring in the Vedas.’* — Wilson. 

* Brahma Vidyd, Articulation, ceremonials and prosody. 

f Bhuta Vidyd, 

J Kheira Vidyd, 

§ Sarpa Vidyd. 

II Levajana Vidya the science of making essences, of dancing, singing, music, 
architecture, painting, &c. (s^ilpa.) — Sankara. 
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3. Thus do I know, Sir, the mantras or words only, and not 
the spirit (thereof.) I have heard that the worldly -afflicted can find 
relief through men like unto your lordsliip. Even 1 am, O Lord, 
in grief. Pray relieve me from my affliction. Unto him said 
Sanatkuraara, “ All that you have learnt is nominal. 

4. ^^The names only of the Rig Veda, the Yajur A'eda, tlie 
Sdma Veda, fourth the AtliarvaVeda, fifth the Itihasaaiul Purana, 
grammar, rituals, the science of numbers, physics, chronology, 
logic, polity, technology, the sciences cognate to the Vedas, the 
science of spirits, archery, astronomy, tlie science of antidotes, 
and the fine arts, — these are names only that you have adored. 

5. “ (Hear from me what is the reward of him) who adores 
the name (itself) as Braliraa. He who believes the name itself 
to be Brahma the moment he acquires that name becomes able 
to perform whatever he desires.” Is there any tiling, O Lord, 
greater than a name?” There is something greater than a 
name,” “ Will it please my Lord to explain that unto rne ?” 

Section IL 

1. ^'Verily Speech is greater than a name. Speech points 
out the Rig Veda, so does it indicate the Yajur Veda, the Sdina 
Veda, fourth the Atharva Veda, fifth the Itihasa and Purana, 
grammar, rituals, the science of numbers, physics, chronology, 
logic, polity, technology, the sciences cognate to the V’^edas, the 
science of spirits, archery, astronomy, the science of antidotes, 
the fine arts, the heaven, the earth, the air, the sky, light, gods, 
men, beasts, birds, grasses, trees, carnivorous animals, worms, 
insects, ants, virtue, vice, truth, untruth, propriety, impropriety, 
gratefulness, and ungratefulness ; Speech indicates all these. Do 
you therefore adore Speech. 

2. (Hear from me what is the reward of him) who adpres 
Speech as Brahma. He who adores Speech as Brahma, the mo- 
ment he attains the regions* of Speech, he becomes able to perform 

• It is intended to imply that every object of adoration leads to a special 
region after death. 
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whatever he desires.” Is there any thing, O Lord, greater than 
Speech There is something even greater than Speech.” 
Will it please my Lord to explain that unto me?” 


Section III. 

1. Verily IVIind is greater than Speech. When two rayroba- 
Ians* or two plums, or two hariiaki-f fruit are held in the closed 
fisi, they are therein inclosed^ so are Name and Speech included 
in the Mind. When one wishes in his mind to study the man- 
tras he does it ; when he wishes to perform works he does them ; 
when he wishes for children or cattle he has them ; when he 
wishes for this region or that, he has it ; the Mind is life, the Mind 
is regions, the Mind is Brahma. Do ye adore the Mind. 

2. (Hear from me what is the reward of him), who adores 
the Mind as Brahma. He who adores the Mind as Brahma, the 
moment he attains the regions of the 'Mind becomes able to per- 
form whatever he desires.” Is there any thing, O Lord, greater 
than the Mind ?” There is something even greater than the 
Mind.” Will it please my Lord to exidain that unto me ?” 


Section IV. 

1. Verily WillJ is even greater than the Mind. When 
one wills he desires ; next he articulates speech in a name ; in 

* Phylantlius emhUca. 

f Termiv.alia Chehula, 

J ** Sankalpa,” says Saiikara, “ is the power which, after determining what is fit 
and what is not fit to be done, impels the mind to do that which should be done ’* 
It is the same as determining reason of Leibnitz, and the activity of the French 
philosophers. We have used will as its equivalent with reference to Dr. Read’s 
definition of the word as given in his Essays on the Active Powers (Essay II. 
Chap. I.) He says ; “Every man is conscious of a power io determine in things 
which he conceives to depend upon his determination ; to this power we give 
the name of will. By the intellect we know or understand, by the sensitivity we 
feel or desire, and by the will determine to do or not to do, to do this or do 
that.” 
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that name mantras identify themselves; and in the mantras abide 
all ritual works. 

2. Of a truth those (works) have an only support in Will ; 
they have the Will for their soul ; they abide in the Will. The 
heaven and the earth are united (as by will)* the air and the sky 
are united (as by will) ; water and heat are united (as by w ill). By 
their union the year is formed. By the formation (safiklriptyai), 
of the year aliment is produced (sahkalpate). By the produc- 
tion (sanklriptai) of aliment, animated, creatures are produced 
(sahkalpante). By the production (safiklriptyai) of mantras 
ritual w'orks are produced (sahkalpante) . By the production 
(sanklriptyai) of ritual w^orks (their) fruition is produced 
(sahkalpante). By the production (sahklriptye) of fruition the 
earth is produced (sahkalpate). Even thus is Will (sahkalpa). 
Do thou adore Will. 

3. He who adores the Will as Brahma abides permanent- 
ly and without pain, in the permanent, renowned and pain- 
less regions of Will. He who adores Will as Brahma, the mo- 
ment he obtains the regions of Will, becomes able to perform 
whatever he desires.'^ 

Is there, O Lord, any thing greater than Will There is 
something even greater than Will.^^ Will it pk*ase my Lord to 
explain that unto me 'f” 


SECTION V. 

1. Verily Sensitivity isf even greater than Will. When one 

• There is a play upon the word Saukalpa^ from the verb Saukiolp “ to unite,” 
which cannot be preserved in the translation. 

t The word in the original is chitta, from chit to think or reflect. “ Sankara 
defines it as “the nature of thinkingness, that which has the knowledge of the 
present time, and wliieh has the power of knowing the use of the past and the 
future.” 

Anandagiri adds that it is that faculty which gives the knowledge 
relating to objects at its proper times, such as this object is thus obtained, and of 
concluding from a knowledge of the gratification derived by eating at some past 
time the effect of eating in future. 
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fecls^ lie wills, next lie desires, he then articulates speech, which 
merges into a name, in that name the mantras identify them- 
selves, and in the mantras abide all ritual works. 

2. Ot a truth those works have an only support in Sensi- 
tivity ; they have Sensitivity for their soul; they abide in Sensiti- 
vity. Therefore wore one well versed in many s astras to be 
without Sensitivity, people would say with reference to him, 

Wliatcvcr he knows is nothing, for he knows not (what is) 
Sensitivity.^^ VTiile all wish to hear him who with a little 
knowledge (of the s 'astras) ])ossesscs Sensitivity. Verily Sensi- 
ti\ ity is the one source of all these ; Sensitivity is the soul ; Sensi- 
tivity is tlic stand-point (prathihd) . Do thou adore Sciisiti\ ity. 

3. lie who adores Sensitivity as Bralima, abides permanently 
with renown and painlessness in permanent, painless and renown- 
ed regions, lie who adores Sensitivity as Brahma, the moment he 
obtains the regions of Sensitivity, becomes able to perform Avhat- 
over he dcsires.^^ Is there, O Lord/ any thing greater than 
Sensitix itv?^^ There is something even greater than Sensitivity.'^ 

Will it please my Lord to explain that unto me?" 


Sl'CTlON VI. 

1, ^"Verily llefiectioii is even greater than Sensitivity. The 

f^TrfflfcT I Wo use Bonsiiivity as its equivalent, tliai word being “ now 
used us a general term to denote the ea]>acity of feeling as distinguisiied from 
intellect and wdl. It includes sensations both external, and interna], whether 
derived from contemplating outward and material objects, orVelations and ideas* 
desiies, atfectioiis, passions. It also includes the sentiments of tl>e suVlime and 
beautiful, tlie moral sentiment and the religious sentiment and in short, every 
modi/Icatioii of fooling of wliicli we are susoeptiblo.” Fleming’s Vocabulary* 

rocc, Soiisitivit} . 


K 
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earth abides as if in Refle(;tion ;* the sky abides as if in Reflection j 
the heaven abides as if in Reflection ; the water abides as if in 
Reflection ; the mountains abide as if in Reflection, even gods 
and men abide as if in Reflection. Therefore those who attain 
greatness among men become as it were partakers of Reflection. 
So do those who are unmindful, quarrelsome, cruel and slander- 
ous, become as it were partakers of Reflection. Do thou adore 
Reflection. 

2. Listen what is the I'cward of him who adores Rejec- 
tion as Brahma, He who adores Reflection as Brahma, the 
moment he attains the regions of Reflection, becomes able to 
perform w'liatever he desires?’* Is tlicre, O Lord, anything 
greater than this Reflection?” There is something even 
greater than tliis Reflection.” Will it please my Lord to 
ex[)lain that unto me?” 


Section VIL 

1. Verily Knowledgef is even greater than Reflection. 
From Knowledge men know the Rig Veda, the Yajur Veda, the 
Sama Veda, fourth the Atharva, fifth the Itihasa and Pnrana, 
grammar, rituals, the science of numbers, physics, chronology, 
logic, polity, technology, tlie sciences cognate to the Vedas, tlic 
science of spirits, archery, astronomy, the science of antidotes, the 
fine arts,J the heaven, the earth, the air, the sky, tlic water, light^ 
the gods, men, birds, grasses and trees, wild beasts, as also 
worms, insects, and ants, virtue, vice, truth, untruth, the honest 
and the dishonest, him who knoweth the heart as well as him who 

* The word in the original is V|T*f dhydna from dhifai ** to meditate” and conse- 
quently to be in a state of repose Tlie phrase dhycufati (remains) iva (like) prithivi 
(the earth) therefoiw means, tlie earth remains as if in repose ; but the original 
has a play on the word dhydya^ wliich it is desirable should be indicated in the 
translation. 

t Vijnana or the cognition of the meaning of the sastras. Sankara. 

X Vide note at page 117. 
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knoweth it not, aliraent, humours, and this region and that :—all 
tliese are known tlirough Knowledge. Do thou adore Knowledge. 

2. He who adores Knowledge as Brahma, abides in wisdom 
in the regions of Knowledge * He who adores Knowledge as 
Brahma, the moment he attains the regions of Knowledge, 
becomes able to achieve whatever he desires.’^ Is there, O 
Lord, any thing greater than Knowledge?'' '"There is some- 
thing yet greater than Knowledge." “ Will it please my Lord 
to explain that unto me?" 

Skction VIII. 

1. " Verily Power is even greater than Knowledge. Even a 
single powerful man can make a hundred men of knowledge 
tremble. When one becomes pow^erful he rises ; rising he be- 
comes subservient (to bis tutors) ;t subserving he becomes their 
favourite companion. J From being a favourite companion he 
becomes well taught, \vell informed, docile, intelligent, able to 
act, and full of knowledge. Of a truth the earth is supported 
by power ; the ethereal space, the heaven, mountains, men and 
gods, beasts and birds, grasses and trees, wdld animals, as also 
worms, insects, ants and even the world, are supported§ by 
Power. Do thou adore Power. 

2. " Listen what is the reward of him who adores Power as 
Brahma. He who adores Power as Brahma, the moment he 
attains the regions of power, becomes able to perform wdiatever 
he desires." " Is there anything, O Lord, superior to Power?'’ 
" There is something yet greater than Power." " Will it please 
my Lord to explain that unto me ?" 

* Regions of jiuina and vijnaiia. 

t In the Sanskrit original the phrase “ by power” is repeated after eyery object 
named. 

+ ** companion, intimate and favourite ; RWfw I 

iBays Sankara. 

§ drasJtid \ 

2 
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Sl'X’TlOX IX. 

1. Verily Aliment is even greater than Power; for were one 
to fast for ten nights he would he unable to see, unable to hear, 
unable to think, unable to consider, unal)le to act, and unable to 
acquire knowledge. While by consuming Aliment he is enabled 
to see, to hear, to think, to consider, to act and to ac([uire know- 
ledge. Do thou adore Aliment. 

2. ^^llc who adores Aliment as Brahma, acquires regions 
replete with food and drink. lie who adores Aliment as Brahma, 
the moment he attains tlie regions of Aliment, hecomt;s able 
to achieve whatever he desires.^’ Is there anything, O Lord, 
greater than Aliment?’^ Yes, there is something yet greater 
than Aliment.’^ Will it please rny Lord to explain that 
unto me?’^ 


SiXTION X. 

1. Verily Water is even greater than Aliment; for were 
seasonable rain not to fall, all animals would become wretched 
from a dread of Aliment being scantily produced ; while the fall 
of seasonable rain cheers up all living beings l)y otlering the pro^s- 
pect of food in plenty. Water is the first form of all these ; even 
of this earth, of the sky, of the heaven, of mountains, men and 
beasts, of birds, grasses and trees, of wild animals, worins, inxxts 
and ants, Wat r is the first form (archtype). Do thou adore WaU‘r. 

2. lie who adores Water as Brahma attains all that can 
be desired and is contented. lie who adonis Wiit(‘r as Brahma, 
the moment he attains the regions of Water, becomes able to 
achieve whatever he desires.^’ Is there anything, O Lord, 
greater tliaii Water Yes, tliere is soimdhingyet gn^ater than 
Water Will it please my Lord to explain that unto me?^^ 

Section XI, 

1. "Verily Heat is even greater than Water. Of a truth 
through the medium of the air it heats the sky, then do men say^ 
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It is warm, it is hot, it will raiii.^^ Thus is created after the 

luaiiifestatioii of Heat. When thunder-claps roar with the high- 
flying and tortuous lightnitig, mankind proclaim, It flashes, it 
thunders, it will rain.’" Thus is Water created after the mani- 
festation of Heat. Ho thou adore Heat. 

‘‘ He \vho adores Heat as Brahma abides with splendour in 
regions devoid of darkness and replete with heat and light. He 
who adores Heat as Brahma, the moment he attains the retrions 

f ^ 

ot Heat, becomes able to achieve w hatever he desires.^’ Is there> 
O Lord, anything greater than Heat?” '^Yes, there is some- 
thing yet greater than Heat?” "^Will it please my Lord to 
explain that unto me?” 


Skction XII. 

1 . N’cj'ily Spaced" is even greater tlian Heat. Of a truth, both 
the sun and the moon (cxibt) in Space, and so do the lightning, 
the Slavs and heat. Men speak through Space, hear through Space, 
andi'chear through Space ; they delight in Space and delight not 
in Space; they are born in Space and merge into Space. Ho ye 
adore Space ? 

2. “ He who adores Space as Brahma abides in radiant 
and etlicrial regions of mighty extent, wdiere exists no pain or 
disease. He who adores the Space as Brahma, the moment 
he attains the regions of Space, becomes able to achieve whatever 
he desires,” '' Is there anything, O Lord, greater tliaii Space ?” 

Yes, there is something yet greater than Space.” Will it 
please my Lord to explain that unto me ?” 


Section XIII. 

1. Verily Memory is even greater than Space. Were there 
to be many (people present) and not remembered, they would not 
be heard, or thought of, or known. But when they are remem- 
bered they are heard, thought of and known. Through me- 

* Akas'a. — “ Space” or “tether.” 
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mory a father recognises his children and a master his cattle. 
Do ye adore Memory ? 

2. Listen^ what is the reward of him wlio adores IMemory 
as Brahma. He who adores Memory as Brahma, the moment 
lie attains the regions of Memory, becomes able to achieve 
whatever he desires/’ Is there anything, O Lord, greater than 
Memory?’^ Yes, there is something yet greater than Memory.” 

Will it please my Lord to explain that unto me 

( 

Section XIV. 

1. Verily Hope is even greater than ^Memory. Of a truth 
through the noiirishineut of hope Mtnnory recites mantras, per- 
forms ceremonial works, desires children and cattle, and longs 
for this region and that * Do ye adore Hope r 

2. He who adores Hope as Brahma has all his desires 
fulfilled through Hope. His blessings become infallible mIio 
adores Hope as Brahma. The moment he attains the regions 
of Hope he becomes able to perform whatever lie desires.” ** Is 
there am thing, O Lord, greater tlian Hope?” Yes, there is 
something even greater than Hope,” Will it please iny Lord 
to explain that unto me r” 


Section XV. 

1. Verily Pranaf is even greater than Hope. Of a truth as 
the spokes of a wheel are all attached to the nave so are all things 

• 1. e. for supremacy on Earth and in Hearcn. 

t The word prana has been variously translated in the preceding pages as 
“ life,” “ soal” or tiie “ vital air,” according to the context of tlie passages in which 
it has occunred with the words preceding and following it. Uere reference is, no 
doubt, made to vitality or life, but as tlie value of tno discussion depciKla in a 
great measure upon the meaning we attach t > this word, we prefer to insert it 
bodily rather than run the risk of mifaiuterpreting our author by using an Eng« 
lish equivalent of doubtful import. According to the sense we attach to this 
viord the Upanishad becomes a supporter of the dilTerent doctnaes of aaimisiii, 
organicisni, dynamicLsm and the like. 
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attached to PrSna. The vital air moves through Prana ;* Prana 
gives vitality, it gives animation to animals ; Prana is father, 
Prana is mother, Prana is brother. Prana is sister. Prana is tutor, 
Prana is Brahmana. 

2. Were one (therefore) to say anything offensive to his 
father, or mother, or brother, or sister, or tutor, or a Brahmana 
people would turn round andsay unto him, ^Shame unto thee, thou 
art a parricide, thou art a matricide, thou art a fratricide, thou art 
a sororicide, thou art a magisterocide, thou art a Brahmanacide/ 

3. But when one thrusts a poker into the side of those 
(people) when they are dead (and placed on the funeral pyref) 
people do not call him, ^ Thou art a parricide, thou art a matri- 
cide, thou art a fratricide, thou art a sororicide, thou art a 
magisterocide, thou art a Brahmanacide.^ 

4. “ A'erily Prana for certain is all these. He (who knows the 
Prana) observing, thinkingand knowing them (the relations) thus 
(i. o. to be what they are) becomes an Atlvd(U,% Were one to 
.ask him, ^ Art thou an ativadi?^ he replies, ^ 1 am an ativiuhV 
and does not suppress the fact/"^ 


Section XA^I. 

(Nfirada was satisfied by this instruction .and remained silent ; 
but Saiiatkumara, tindinghim to be a worthy pupil, continued,) 
lie is really nu afirddl who can with true knowledge say, 
am he.^" O L^rd, (said Narada,) I wish to become an ativddi 
through truth."' (Saiiatkumara replied.) Truth therefore is wor- 

* Lit. Prana moves by Prana. ^ 

t Adverting to the practice of facilitating the cremation of dead bodies by 
stirrin<T the fire and altering the position of the limbs with a poker. The argu- 
ment of the text is, that life is the object of relationship and not the material 

body. 

X i. e. one who, having exceeded the several objects enumerated from “ name** 
(section I.) to “hope,” say “life is the cause of all things j” “Hfois every thing.” 
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thy of enquiry.^^ (Nurada returned) Truth, 0 Lord, is sought 
by me/^ 


Section XVII. 

1. (Sanatkumara said,) “When one knows (the truth) he 
speaks the truth ; the ignorant does not speak the truth ; tlio 
conscient alone speaks the truth ; knowledge (VifnwiaJ therefore 
is worthy of enquiry.^^ “ That knowledge, 0 Lord,^^ (said 
Narada) “ is sought by me.^^ 


Section XVJII. 

1. (Sanatkumara said) “When one has zeal* to learn he 
knoweth the truth ; he who is unwilling does not know the 
truth; the zealous alone knoweth the truth ; zeal therefore is 
worthy of enquiry/’ That zeal, O Lord,” (said Xiirada) “is 
souglit l)y me.” 


8k(tion XIX. 

1. When one has faithf he is zealous ; the faithh'ss is not 
possessed of zeal ; the faithful alone is zealous ; faith tla r(‘for(‘ is 
worthy of er quiry.” “ Tliat faith, 0 Lord,^^ (said Niirada) “ is 
sought by me.” 


Section XX. 

1 . “ When one has reverencej he acquires faith ; the irrever- 

ent is not possessed of faith ; the reverent alone is possessed of 
faith ; reverence therefore is >vorthy of enquiry.” “ 'lliat n*- 
verence, O Lord,” (said Xarada) “ is sought by me.” 

• Mati an ardent desire for any object of thought • 

t Sraddha belief in the existence of the truth I 

t Nishtha respectful attention to the service of tutors 
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Section XXI. 

When one can controul his passions he possesses reverence. 
The man of rampant passions can never have reverence ; the 
quiet alone can have reverence ; Quietude therefore is worthy 
of enquiry/^ That Quietude, O Lord,’^ (said Narada) is 
sought by nie.^^ 


Section XXII. 

When one wishes for Felicity he acquires quietude ; he 
who has no such wish, acquires not quietude ; the anxious for 
Felicity alone acquires quietude ; Felicity therefore is worthy of 
enquiry.’^ That Felicity, O Lord,'' (said Narada) ‘"is sought 
by me.” 


Section XXIII. 

That which is Immensity* is felicity, there is no felicity in 
Exiguity; Immensity alone is felicity; Immensity therefore is 
worthy of enquiry.” That Immensity, 0 Lord,” (said Narada) 
is sought by me.” 


Section XXIV. 

1. That, into which none can see, of which none can hear, 
and which none can know, is Immensity. That into which 
one other can see, of which another can hear, and which another 
can know, is Exiguity. Verily, that which is Immensity is 
immortal, and that which is Exiguity is mortal.” “ Where 
doth that Immensity abide, my Lord?” (enquired Narada). ‘It 
abideth in its own glory, or (if you enquire where is that glory, 
I say) it doth not abide in its glory. 

2. “ Cattle and horses are said to be (emblems of) glory, so 
are elephants, gold, servants, wife and extensive fields : I al- 

• The word blmmi “great witlioutUn.it” in the original 

Sanskrit, is in the masculine gender. For obvious reasons wehave made it renter. 
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lude not to them : I say,” continued he, " independent objects* 
can alone abide in each other.” 


Section XXV. 

1. “ Verily that Immensity extends from below, it extends 
from above, it extends from behind, it extends from before, it 
extends from the south, it extends from the north — of a truth 
it is nil this.” Next it is egoistically defined : “ Verily I extend 
from below, I extend from above, I extend from behind, 
I extend from before, I extend from the south, I extend from the 
north — of a truth I am all this.” 

2. Next it is psychically defined: '^Verily the Soul extends from 
below, the Soul extends from above, the Soul extends from behind, 
the Soul extends from before, the Soul extends from the south, 
the Soul extends from the north — of a truth tlie Soul is all this. 
He, who is aware of this, seeing the Soul thus, thinking it thus, 
and knowing it thus, becomes (even in this life) one whose entire 
devotion is to the Soul, whose recreation is in the Soul, whose 
helpmate is the Soul, and whose felicity is the Soul. (In after life) 
he becomes self-resplendent. He is able to accomplish whatever 
he desires in all the regions of the universe. Those wlio believe 
otherwise, having others for their masters, go to perishable regi- 
ons. For them nothing is accomplished in any of the regions of 
the universe. 


SiXTION XXVI. 

1. For him who thus seeth, thus belie veth, and thus kuow- 
eth, the vital airs proceed from the Soul ; desire proceeds from the 
Soul ; memory proceeds from the Soul ; space proceeds from 
the Soul ; heat proceeds from the Soul ; water proceeds from the 
Soul ; birth and death proceed from the Soul ; aliment proceeds 

• Lit. unlike can abide in unlike. 
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from the Soul ; power proceeds from the Soul ; knowledge pro- 
ceeds from the Soul; reflection proceeds from the Soul ; sen- 
sitivity proceeds from the Soul ; will proceeds from the Soul ; 
the mind proceeds from the Soul ; speech proceeds from the 
Soul ; names proceed from the Soul ; mantras proceed from the 
Soul ; sacrifices proceed from the Soul — verily all these proceed 
from the Soul. 

, 2. Thereof is the verse ^ that man who knoweth this"^ con- 
fronts not death nor disease, nor doth he meet with pain and 
suffering. He observes every thing, and attains every thing in 
every way.’ He is one (before creation), he becomes trifid, he 
becomes pentafid, he becomes septafid, he becomes nonafid ; he 
becomes divided into eleven — into a hundred parts ; he becomes 
ten and one; he becomes a thousand ; he becomes twenty .f By 
the purity of his aliment he becomes purified in his nature ; by 
the purification of his nature he verily gets memory ; and by the 
attainment of memory all the attachments of his body are 
severed.” Thus unto him whose passions were overcome did 
Lord Sanatkumara, explain what is beyond darkness. Hence 
is this (portion of the Upanishad) called his section — hence is 
it called his section. 

* Lit, observer. 

t Tlie commentator explains the object of these numerals to be to indicate the 
susceptibility of the Soul to assume inuumerable forms. 
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EIGHTH CHAPTER. 


Section 1. 

1. Hari, Om ! Now, within this habitation of Brahma (the 
human body BraJimapura) there is a small lotns-like chamber, 
and within it a minute vacuity (antarakas'a*) . That which is 
within the vacuity is worthy of search ; that, verily, should ^>e 
inquired after. 


1. Although it has been shewn in the sixth and seventh chapters 
that Brahma is iiKle])eiKlent of all distinctions of quarters, space 
and time, that it is “ truth (sat) alone without a second,” and 
that it is indicated by the phrase, “ The soul is all this yet 
for the edification of men of weak minds, whose understandings 
cannot easily contemplate an object having no distinctions of 
quarters, space and the like, and yet who cannot obtain their 
salvation without making that Brahma the object of their adoration 
; a spot in the lotus-like heart is to be ])oint(‘d out. 
Besides, although the Soul i.s witliout qualities and ean he indicated by 
the single epithet truth only,” vet for the good of men of weak 
minds, who cannot comprehend other than human (jualities, the 
Brahma is to he describ0<l as ])ossessed of truth, desire, and the like 
qualities. Further, although the knowers of Brahma generally 
abstract themselves from women and such other objects, yi‘t as the 
desire for worldly enjoyments, cherished hy the indulgenee of many 
transmigrations, is not to he easily subdued, the particular practices 
of Brahmaehaiya, <fcc. are to he inculcated. 

Ao-ain, although to the believer in the unity of the Soul, there 
can be no such distinctions as those of the goer, going and tlie i)lac.! 
to go, for from those distinctions of ignorance, proceed tlie ideas o) 
origin, existence, an,'l end ; and all siieli accidents subside in bis own 
self, like the lightning in the sky, the wind (in Kjjace) and heat in 

* i. c. Brahma called ak^sa or apace. It is said clsctthcro “ his name is akas^a, 
&c.” Tlie word is intended to imply that he is, like space, incorporeal, and all- 
pervading. 
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2. Were (his pupils) toast him (who makes the preceding re- 
mark), Since within this habitation of Brahma, there is a lotus- 
like chamber, and within it a minute vacuity, what is within it, 
that is worthy of search ? that verily should be enquired after 

3. He would say, ^'Verily as extensive is space, so is the vacuity 
within the heart. Both the earth and the heaven exist within 
it. Both Agni, and Vayu, both the sun and the moon, as also 
lig^itning and the stars, and whatever else exist in this (universe) 
as well as what do not — all exist within this vacuity 

4. AVere (his pupils) to ask him (who thus responds) , If 
within this habitation of Brahma are lodged all these objects, 
all these created objects and all these human desires, when (the 
body) wasteth and dies, which for certain it does, what remains 
beliind 

5. He says, The diseases of the body can never reduce it to 
decrepitude, nor the slaughter of the body effect its destruc- 
tion, This habitation of Brahma is verily an everlasting truth. 
In it dwell all human desires. It is the Soul, it is far from all 
vice, it is not subject to death ; it is immortal and above affliction. 
It is neither afflicted by hunger nor thirst. Truthful is its wish ; 
and truth is its resolve. As (evanescently) pass away the rewards 
of the subjects who become obedient to what is ordained (by 
kings) and obtain according to their wish — this or this — a 
province or a field, — 

G. As this region, obtained through w^orks, runs to waste (or 
passes away) and that region, which may be obtained through 
virtue, passes away, — so do they who live without knowing the 
Soul. For them all these truthful desires become unfruitful in 
every region. For them who live with a knowledge of the Soul 
all truthful desires become fruitful in all regions. 

■ “ ’ » 

the burnt fuel, yet for those whose intellect is affected by the ideas of 
goer, going, &c. and, who adore the Brahma possessed of qualities and 
represented by a spot in the heart, a translation through the meridional 
artery (bazelar artery ?) is to be pointed out in this chapter. 
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Section II. 

1. Should he desire the region of Pitri* he attains it with 
glory, for verily the moment he wishes it, the Pitris receive him 
with welcome. 

2. " Next, should he desire the region of Matri,t he attains it 

with glory, for verily the moment he wishes it, the Matris receive 
him with welcome. , 

3. ^'Next, should he desire the region of Bhratri,J he attains 
it with glory, for verily the moment he wishes it, the Bhratris 
receive him with w^elcome. 

4. Next, should he desire the region of Swasri,§ he attains 
it with glorj', for verily the moment he wishes it, the Swasris 
receive him with welcome. 

5. Next, should he desire the region of Sakha, jj he attains it 
with glory, for verily the moment he wishes it, the Sakhas receive 
him with welcome. 

6. ^^Next, should he desire the n^gion of Gandhamiilya,^ ho 
attains it with glory, for verily the moment he wivshes it, the 
Gandhamalyas receive him with welcome. 

7. ^^Next, should he desire the region of Annapana * he attains 
it w’ith glory, for verily the moment he wishes it, the Annapiinas 
receive him with welcome. 

8. ^‘Ne-.t, should he desire the region of Gitabaditra,t he 
attains it with glory, for verily the moment he wishes it, the Gita- 
baditras receive him \vith welcome. 

9. ^^Next, should he de.sire the region of Stri,J he attains it 
with glory, for verily the moment he wishes it, the Stris receive 
him with welcome. 

10. Whatever country he desires, whatever he desires, he 
attains it with glory, for verily the moment he wishes it, it abideth 
for him. 

* Father, f Motlicr. J Brotlier. § Sister. || Friends, f Essence and garland. 
* Food and drink, f Song and music. J Women, 
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Section III. 

1. “ They, the truthful desires, are enveloped in untruth. Of 
those truthful oV)jects there is a false covering. He who is 
translated from this (world) to that, is never again beheld in 
this world. 

2. “ Whatever man desires and gets not, whether it be, such 
(of Jiis relatives, and friends,) as are alive, or such as are dead, or 
whatever else it be (be it food, raiment or drink) ; all those might 
be obtained within this (vacuity in the heart ) ; therein dwell 
those truthful desires, which have untruth for their envelope. 
As those who are ignorant of the nature of (mineral) beds 
might pass repeatedly over an undiscovered mine of gold and 
find it not, so do mankind daily retire to this vacuity (in their 
sleep) and yet being misled by untruth, they find not this 
Brahmaloka. 

3. “ Verily that Soul (atma) abideth in the heart ! Of a truth 
its epithet is Itridi/ai/am.* Therefore he who knows it daily 
retires to the region of sarga (heaven) in his heart. 

4. “ lie who has confidence in this, rising from this body 
and attaining a noble body of light, abides in his own form. 
This is the (description of the) Soul.” He (the narrator in reply 
to his pupils) continued : “That Soul is deathless; it is devoid 
of fear ; it is Brahma. Of this Brahma the (proper) name is 
Satga (truth) . 

5. Verily (that Brahma is indicated by) these three syllables 
SuUga. Thereof the syllable s ^ implies immortality ; the 

syllable ti i(\ earthliness, and the syllable y ^ is a particle which 
joins the other two, and since it joins the two it means restraint 
of passions. He who knows this attains the region of Sarga. 


* Lit. “this is the heart.’ ^ 
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SECTION IV. 

1-2.* Now, that which is the Soul (atma) is a bridj^e ; it is a 
support for the preservation of all these worlds from destruction. 
This bridge cannot be crossed by day nor by niglit, nor by disease, 
nor by death, nor grief, nor virtue, nor vice. All defects depart 
herefrom. This re<>*ion of Brahma is devoid of vice. Crossing this 
bridge the blind cease to be blind, the wounded cease to be 
wounded, the afflicted cease to be afflicted. Hence verily on 
crossing this bridge nights become days. For certainly ever- reful- 
gent is the region of Brahma. 

3. For him verily exists this Bralima-loka, who can attain it 
through Brahmacharya. His desires are satisfied in every region. 


Section Y. 

1. Now, that which is called yajFtttf is Brahmacharya. The 
man who acquires a knowledge of the Brahnui-loka through 
Brahmacharya, attains the region of Brahma. That which is 
called Is/ital is Brahmacharya. Through Brahmacharya is that 
Soul attained which is Ls‘//fa. 

2. Now that which is culled Sd(nigana\ is Braliinacharya. 
By Bramacharya doth one serve his own self (Atrna), That 
which is called Mautia is Brahmacharya. Through Bramacharya 
is that Soi \ known and meditated upon. 

3. Now that which is called AadiFokdjidnam (fasting) is 
Brahmacharya. That soul is not destroyed which is known 
through Brahmacharya. That which is called A ranf/d//uua\\ is 
Brahmacharya. Ara means an ocean*' and uf/d means an ocean ; 
and these two oceans abide in the region of Brahma. In that 

♦ Dr. Roer’s text docs not mark the cud of the first verso, ami I have iu> 
MS. accessible to help me — probably the first ver&c cuds at the phrase, “ is devoid 
of vice.” 

t Yajiia the offering of burnt sacrifice. 

i Ishta adoration. 

§ Satrayana, feeding hermits and tlio poor. 

II Aranr^&yana^ dwelling in forests for religious purposes. 
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third bcavevi from this there are a deliglitful tank full of 
gruel, an aHWaitha tree irom which exudes nectar, and a palace of 
gold built by Brahma and named Apardjita!^ They belong to 
Brahma. 

4. bor them is reserved this region of Brahma who know 
through Brahmacharya the two oceans ara and uga. Their desires 
are aeeomplish(‘d in all regions. 


Section VI. 

1. Now, the arteries of the heart exist steeped in a brown 
etherial fluid, — yea in a white, a blue, a yellow, a red etlierial 
fluid. Verily the Sun exists as brown, as white, as blue, as yellow, 
as red. 

2. Asa main road with a village at each end, meets both 
this and that,t so do the rays of the sun meet both this region 
and that. From that sun they spread.. They enter these arteries. 
Thence they spread. They enter the sun. 

3. When man is so asleep that all his faculties are devoid of 
action and his feelings are at rest, he dreams not. Then is 
he abidins: in these arteries. Then can no sin fasten on him. 
Then is he refulgent in light. 

4. Now, when he is diseased and about to die, those around 
him enquire, “ Do you recognise me ? do you recognise me ?” 
lie recognises them as long as he does not depart from his body. 

5. When he quits his body ho rises upwards with the aid 
of the rays aforesaid, resounding Om. When his mind ceases to 
act he attains the sun. That is the way to the region above. 
It is open to the learned, but closed to the ignorant. 

6. Thereof is the veree: “There are a hundred and onel; 
arteries issuing from the heart; one of them penetrates the 

* That wliich cannot be attained except through Brahmacharya. 

t i. c. both tho near and tlie oti' village. 

} In order to imply others, the commentator qualifies the number by adding 
that they are the principal arteries. 

T 
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crown of the heml. The man, who departs this life throuj^h that 
artery, secures immortality.* The rest of the arteries lead to 
various transitions, — tliey lead to various transitions/^ 

Section VI L 

1 . He, who is the Soul, who is bereft of sill, — lie, who is not 
subject to decay, death or repining, — He, who eats not, nor feels 
the sensation of thirst, — He who is all truthful in his w ishes and 
his resolves, — even He should be sought for and cilquirJj alter. 
He attains all his wishes, he attains all the rei^ions who, haviilL^ 
enquired, knoweth the Soul/^ Of a truth, thus said Prajapati. 

2. Verily, thus knew the Devas and Asuras. They said, We 
shall enquire after that Soul by knowing which all regions as 
\vell as all desires may be attained/^ Tlien did Indra, among the 
Devas, and Virochana among the Asuras, proceed forth, without 
communicating with edch other.f Sacrificial fuel in handj both 
repaired to Prajapati. 

8; They lived as Brahmacharis for the period of 32 years. 
Unto them Said i^rajdpati, With what intent do you abide hereV'^ 
They replied, ‘‘ The learned believe it to be your lordship’s saying, 
^ That the Soul which is without sin, which is not subject to 
decay, death or repining ; which eats not, nor feels the sensation 
of thirst; and whose wishes and resolves arc all-truthful — even 
such a Soui should be sought for and enquired after; and that lie 
attains all the regions and all his wishes who, having enquired, 
knoweth thslt Soul/ Wishing to know that we abide here/’ 

4. Unto them said Prajapati, The being that you perceive 
wuthin the eye§ is that Soul ami, added it is Bralinia, 
the deathless and fearless.” [The pupils, taking him literally 

* Tlie state of deatlilesSnesp. 

t From a feeling of enry, 

X Alluding to the custom of Bmlimacharya which reqtiires that men should, 
when going to their tutors, carry some such fuel as are meet for fire sacrifice. 

Lit the male purwtha. That which the Yogis perceive with their closed 
eyes and undisturbed and contented mind ; adds the commentator^ 
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and believing the Brahma to be a mere shadow, pi^quired :] 
Which is it, revered Sir, that yo^ allude to, the shadow that 
is seen in water, or that which is perceived in a mirror?'^ 
Prajapati returned, Of a certain it is perceived in both.'^ 

Section VIJI. 

1. (Prajapati said), “ Go and view yourselves in that panful 
of water, and should you fail to know the Soul, enquire of me/^ 
They beheld themselves in a panful of water. Unto them said 
Prajapati, What do ye behold They replied, We behold our- 
selves in this, Sir, pictures of ourselves to the very hair und nails/^ 

2. Unto them said Prajapati, ^^Go, and haviirg cleaned your 
persons and adorned yourselves with costly ornaments and rich 
clothing, behold yourselves in that panful of water.’^ They, having 
cleansed their persons and put on costly ornanients and rich 
clothing, beheld themselves in a panful of water. Of thena en- 
quired Prajapati, Wh^t do you perceive 

3. Tliey two replied ; Sir, ns we are well adorned, well-dress- 
ed and cleanly, so do we behold ourselves in this, wellradorned, 
well-dressed and cleanly He said, That is Brahma, the death- 
less, and fearless/' They two went away satisfied. 

4. Prajapati, observing them, said, " Since these two are going 

away without attaining or knowing the Truth, this instruction 
will be for the defeat of the Devas and Asuras." I}e Virq- 
chana, with a feeling of satisfaction, repaired to the Asiiras, 
and unto them imparted this instruction : "" Self alone is ador- 

able; in this (world) self alone should be served; by adoring 
and serving oiie^s self both this and the other world may be 

attained. 

5. Therefore thenceforward the Asuras give no alms, have no 
faith in good works, and ofhciate at no saci;ifice ; hence are 
they called Asuras. This is their Upanishad (canon) . Their 
dead are besmeared with aromatics and adorned with ornaments 
and costly raiments, and they think that thereby they will 
overcome this region and that. 

T 
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Skction IX. 

1. Now, Indra, witliout going to the Devas, felt frightened, 
(saying,) Verily, this (shadow) becomes well adorned when 
the body is well-adorned, and well-dressed when (the body) 
is well-dressed, and clean when the body is clean. Again it 
becomes blind when the body is blind, defective when tlie body 
is defective,* and mutilated when the body is mutilated. Further, 
on the destruction of this body it is destroyed. I can see no good 
in this.^’ 

2. Therefore, with sacrificial fuel in hand he returned. Unto 
him said Prajapati, You w’cnt away witli Virocdiana, i)erftM‘ily 
satisfied, O Maghavan : what do you wisli })y returning baok 
He replied, Since of a truth, O Lord, this (shadow) becomes well- 
adorned when the body is well-adorucd, and well-dressed when 
the body is well-dr(‘ssed, and clean wlien th(‘ body is clean ; 
again it becomes blind when the body is blind, and defective 
when the body is defective, and mutilated when the body is 
mutilated ; further, on the destruction of this body it is destroyed : 
I can see no good in this/^ 

3. '^Even so it is, Alagbavan,^^ said (Prajapati) and (‘ontinued, 

I shall again explain it unto you. Do you abide hen‘ lor 

another thirty-two years.’' IL* there dwelt Ibr aiiothm* thirty- 
two years. Unto him said (Jh*ajapati) : 


Skction X. 

1 . That which enjoys in a dream tlio feeling of being grati- 
fied by the attainment of a coveted object, t is the 8oul and 
continued, is deathless and fearless; it is Brahma.’’ Verily 
he, (Indra,) went away satisfied, but bofijre he reached the Devas 
he felt frightened (saying), ^‘Verily, this feeler of dioains becomes 

^ Lit. having a flow of humours from the eyes or nose. 

t Lit. lives subserved. ^XrfiT ; hvling the enjoymctit oftlio 

dream that he is being subserved by his wife, servants, &e. 
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not blind when the body is deprived of its eyes, and remains 
unmutilated when the body is mutilated ; it is not affected by 
the defects of the body ; 

2. “Nor destroyed by the destruction of the body, normutilat. 
ed by its mutilation : it feels as if it is being destroyed, driven away, 
put to grief and to weeping. Verily, I can see no good in this.” 

.3. Therefore with sacrifieial fuel in hand he returned. Unto 
him said Prajapati, “You went away satisfied, 0 Magliavan. 
What do you wish in returning back ?” lie replied, “ Since it (the 
soul you have pointed out) becomes not blind when the body is 
deprived of its eyes, and remains unmutilated when the body is 
mutilated, it is not affected by the defects of the body ; 

4. “ Nor destroyed by the destruction of the body, nor muti- 

lated by its mutilation since it feels as if it is being beaten, 
driven away, put to grief and to weeping, I see no good in it.” 
“ Even so it is, Magliavan,” said (Prajapati) and continued, “ I 
shall again explain it unto you. Do you abide here for another 
thirty-two years.” He dwelt there for another thirty-two years. 
Unto him said (Prajdpati) : 

Section XI. 

1. “ That ill which retiring, the sleeper is completely at rest 
and knows no dreaming, is the Soul,” and continued, “It is death- 
less, and feai-less ; It is Brahma.” Verily, he Indra went away 
satisfied, but before he reached the Devas he felt frightened, 
(say i no), “Verily, it then knows not itself that I am this ; nor 
does it know these elements thus (i. e. as they are) j it seems to 
be altogether destroyeu for the time. I can see no good in this.” 

2. Therefore with sacrificial fire in hand he returned. Unto 
him said Prajapati, “ You went away satisfied, O Maghavan, 
what do you wish in returning back ?” He replied, “ It, (the soul 
you have pointed out,) knows not its own self that I am this, nor 
does it know these elements thus (i. e. a.s they are) ; it seems 
altogether destroyed for the time. I can see no good in this,” 
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3. Even so it is,” replied Prajdpati (and continued,) I shall 
again explain unto you this Soul, but nothing beside it. Do 
you abide here for five years more.” He dwelt there for five 
years more ; he completed a hundred and one years. Therefore 
do good people Maghavau dwelt with Prajapati for a hundred 
and one }^ears as a Brahmacharin. Prajapati said unto him : 


Skction XII. 

1. " Of a truth this body is mortal, O Maghavau! It is 
subject to death. Yet is it a resting-]daee of the immortal and 
iinembodied Soul. When thus embodied, it is verily subject to 
desirable and repulsive objects. To the embodied there is no 
release from susceptibility to desirable and repulsive objects. 
Verily the nnembodied never comes in contact with desirable and 
repulsive objects. 

2, Uiiembodied are the wind and the clouds the light- 
ning and the thunder. They arc all without body. Issuing 
forth from yonder sky by the attainment of the great (solar) 
heat, they assume their respective forms. 

3, “ Even like unto them, man, issuing* forth from his body 
by the attaiiiment of the Great Ivight, assumes his own genuine 
form. lie is (then) the best of men. He then lords it with eating 
and playing, and enjoying with woman, or e<juipagcs, or relatives, 
without thinking of the body. Even as cattle are attached to an 
equipage, so is the Soul (Pra?ia) attached to the body. 

4. " Now, within those spaces (iVka.s'a orbits) arc the eyes, and 
the eyes are intended for the observation of the Being who dwells 
within the eyes. He who willeth ‘ I >5hall smelP is the Soul 

* The issue here is metaphorical. It implies that the intelligent comes to u 
consciousness of hia soul being distinct from his body, and in no way dependent 
upon it, and thus knowing it not to be his self he enjoys the ploa.sur(*s of tliis 
world without thinking of the body i. e. witliout feeling attached to it. Nor are 
sucli pleasures prejudicial to his intelligence inasmuch as he is conscious of tlieir 
true nature. 
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(Atraa,) wishing to inhale odours. Now, he who willeth ^ I shall 
speak’ is the Soul, wishing to articulate speech. Now, he who 
willeth ^ I shall hear’ is the Soul, wishing to hear sounds. 

5. ^^Now, he who willeth shall think’ is the Soul thereof. 
I'he mind is the eelestial eye, observing all objects of desire. 
By the aid of the niental celestial eye the Soul enjoys them all. 

6. ^^Nowj becaiise the Devas adored that Soul in the region 
of Brahma, therefore, they obtained all regions, and all their 
desires were fulfilled. lie attains all regions and obtains all his 
desires, who> having duly en(tuired, knows the Soul.” Thus said 
Prajapati, verily thus said Prajapati. 


Section XIII. 

1. Prom blackness I attain multicolor, from multicolor 
t attain blackness. Like unto the horse which shakes off all dust 
from its coat, or the moon which escapes from the mouth of Rahu> 
I shall purify my body and, becoming free (by the aid of dhyana)) 
attain, verily attain — the uncreate Brahmaloka.”* 


Section XIV. 

1. ^M^Orily that which is known as Akasaf is made of 
name and form. Tlidt which is beyond the two (name and 
form) is Brahma ; It is immortal : It is the universal Soul. I shall 
attain the audience chamber of Prajapati. I shall attain the glory 
of Brahmaiia. I shall attain the glory of kings, (Kshatrias) 
t shall attain the glory of Vaisyas ; I desire all glory ; I desire the 
glory of the glorious ; 1 shall not enter again, no, I shall not 
enter the white toothless all devouring slippery object.”t 

* The commentator explains that sydma blackness means the all-pervading 
Brahma by acquiring a knowledge of which through dhyana, we attain the region 
of Brahma (sabara) and there we attain the nature of Brahma | 

t Lit. space, but intended here to mean the Universal Soul w'hich, like space, 
is illimitable and undefinable. 

J The womb* 
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SECriON’ XV. 

1. Verily this was related by Brahmd to Prajiij3ati, by 
Prajapati to Maiiii, aild by Manu to mankind. Having* studied 
the Veda in the house of a tutor, and having* paid to the Guru what 
is his due, one should dwell with his family in a healthy country, 
reading the Vedas, bringing up virtuous sons and pupils, de- 
voting himself with all his senses to the Universal Soul, and 
injuring no created being. Having lived thus as long as life 
lasts, he attains the Brahrnaloka. Thence he never returnn, 
verily thence he never returns. 


THE END. 
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INTEODUCTION. 


Tite Yodas have boon justly described as the most ancient 
nioiiuniciit of the Arian world ; and as the only means to a 
proper .stud> of philology, they claim the highest consideration 
from the histoi'ian of the human tongue. In them alone we 
find the first fruits of the Arian mind in its attempt “to rise 
from nature up to nature^s God,^^ and to unveil the mysteries 
of a future world. They constitute the storehouse of early 
Indian knowledge, and the only expositor of the hopes and 
fears, the desires and wants, and the feelings and aspirations, 
which impelled the first Ai’ian colonists of India in their caiecr 
■. through life. But the Yedas form not a homogeneous series 
■ of works, nor are they the productions of a single age. Dif- 
fering in extent, character, contents and antiqmty, the differ- 
ent portions have very different claims to considemtion. lo 
the antiquarian and scholar the Safihita portion of the Rig 
Veda wilt always appear the most interesting, but among tho 
ancient Hindus, the Sama, though third in rank, was held m 
the highest veneration, and hence it is that Krishna, in the 
Bhagavat Gita, calls himself “The Sama among the Vedas. 
It was likewise, at one time, supposed to be the most compre- 
hensive of the four Vedas. According to the Mahabharata, 
whoso statement has been repeated by the Vishnu Parana and 
the Mauktika Upanisliad, it included no less than a thousand 
different Siikhas or schools. But one of the most ancient indices 
to the contents of the Vedas, the Charanavyuha, notwith- 
standing its being the chief source whence the Mahabharata has 
borrowed its accounts of the Hindu scriptures and of the 
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extent of the Sdma Veda, supplies the names of only seven 
Sakhas with their subdivisions. The rest, it says, were destroyed 
by Indra, owing to their having been recited on forbidden days.* 
Considering that the index in question w'as composed during the 
Sutra period of Yedic literature, when Brahmanic learning 
had yet lost little of its grandeur and authority, it is difficult 
to conceive that so many diderent portions of the most pre- 
eminent of the Vedas could be so entirely lost as to leave not 
even their names behind. It would ]>e mucli more rea.sonable, 
therefore, to suppose that the word ^ tlioustuuB was used to 
imply only a large extent, and not to indiivito any precise 
number. Such use of the term is n<»t unknown *in Sanskrit, 
and it would offer a much more reasonable solution of there 
being only so fetv Sakhas extant of a once voluminous work. 

Of the seven Sakhas alludtnl to in the Charaaavyuha, the 
names yavy iu different MSS. Those (juf)ted]>y Dr. Max Miiller, 
in his histor}^ of the Ancient Sair^kril Literaturt',t corre- 
spond very nearly with tlioso in the, codices of tlie Asiatic 
Society of Bengal, the Tattvabodhini Sabha, and the Sanskrit 
College of Calcutta. According to them, tlie first Sakliii is 
named Ranayaniya ; tlie second Satvamurgiya, Satyamurgya, 
Satj'amurgrya or Satyamudgala ; the third Kahipa or Kalopa ; 
the fourth Maliukalapa or Ma]iakalo])a ; the fifth Langahi- 
yana or Ltr’gJiha; the sixtli, Sardula, and the seventh Kau- 
thuma. Of these tlie last or Kauthuma alone is subdivided, 
the names of the subdivisimis being 1. Asurayaua, 2. Vata- 
yana, 8. Pranjalidvaitalilirit, Prajvalanadvaitabhrit or Pnin- 
jvalidvainabhrit, 4. Pracliinayogya, and 5. Naigeya-Kau- 

thuma.J 

In the MS. quoted by Raja Radhakanta T)ova, in the Tith 
volume of his Sabdakalpadrurna (voce Veda) the names and 
the order of arrangement are given in a different way, and even 

* Wfft; l Charamvyiha, 

t Page 373. 

X The order of arrangement differs somewhat in different MSS. 
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the number of the subdivisions is greatly increased. According 
to it, the names of the divisions are 1 . A.surayana or /Surayana, 
2. Vartantaveya, 3. Pranjala, 4. Rigvarnabheda, 5. Praclun- 
jogya, 6. Jnanajogya,* 7. Ranayainya; the subdivisions of t^ 
last being, 1. Sathy^aniya or Sarayaniya or Sathyamurgya, 
2. Satvala or Satya-mudbhava, 3. Maudgala, 4. Khallala, 5. 
Mahakhallala, G. Langala, 7. Kauthuma, 8. Gautama, 9. 
Jaiiuiniya. Thus the Paiuiyaniya, which has no subdivision 
according to the first classification, is made to include nine 
branches, while the Kauthuma, which in the former has six 
subdivisions, appears itself only as a subdivision without 
any minor divisions of its own. Professor Muller supposes 
this difi‘ei’ence to be the result of Kaja Kadliakanta^s MS. being 
corrupt. We find, however, from a commentary of the Index 
under noticef that it is due to causes other than the accidental 
corruption of a single manuscript : for the commentator first 
gives the seven divisions of the RujtVs texts, dividing the last 
into nine subdivisions, and then supplies, as the opinion of a 
dilFerent set of writers, the seven divisions commencing with 
the Kanayaniya and ending with the Kauthuma, as given in 
Professor Muller’s work. The subdivisions of the last school 
or that of tho Kauthuma in this classification are six, viz. : 
1. Kauthuma, 2. Asuniyana, 3. Vatayana, 4. Pranjalidvaina- 
bhrit, 5. Pracliinayogya, and 6. Kaigameya; the Naigeya. 
Kauthuma of Professor ^Miilier being evidently here divided 
into two separate schools. 

The V ayu Punina has again a different arrangement. Ac- 
cording to it the Sama \^eda was first studied by Jaimini, from 
whom it descended successively to Sumanta and Sukar- 
man. The last had two sons, Iliranyanabha ah’a.<f Kau^alya and 
Pushpiuji or Paushyinji, each of whom established a different 
school, and their pupils were respectively known as the chanters 
of the Northern and the Eastern Samas. Lokakhshi, Ku- 

♦ Nayag}^a in the Sanskrit College MS. 

f Sanskrit College MS. 



4 


INTRODUCTION. 


thuini, Kusludi and Lanpcali wore t.lio heads of tlio Eastern 
chanters^ and founders of schools known by their names. A 
pupil of Hiranyamibha, named Kriti, taught twenty-four 
^khas to as many pupils^ and they in their turn became the 
founders of many more. Sukarman alone taught a thou- 
sand disciples, each of whom became the founder of a 
difierent Sakha. Besides them Ranayani^'a, son of Lokakhshi, 
founded a school, and his son Saumitri founded three, i^lra- 
^*ara, son of Kutliumi, taught six Saklias and Siiligotru, sou 
of Langali originated as many more. 'J'hiis tlie luuiil^er of 
Hakhas, according to the Wivu Jhinina, givatly exceeded a 
thousand. But a thousand were dc^^troyed by Iiidra, and a 
great many of the remainder followed tlielr fate owing, it is 
said, to neglect (‘f tlio usual rules of recitation.* 

According to the commentator of the Charanavyuha three 
Siikhas alone are now (‘xtunt, of whicli tlic Kauthuma i>> current 
in Guzerat, the Jaiminiya in Karnataka, and the llanayaniya 
in Maliarashtra. Manuscripts of tlu‘s(‘, how(>v'er, liavc not yet 
come under observation, and their ptvuliarities therefore remain 
to a great extent unknown to oriental scholars. 

Notwithstanding tlii'^ extensive destruction of tlie Sakhas, in 
regard to the number of mantras still current, ihc' Siima is 
more copious than the Vajur and the Atli.irva Wulas, tliougli 
not perhaps equal to tlie Big. It lias no less than six separate 
collecticms of hymns (Sarihita<) and laght of its rituals (Bnih- 
manas), besides sc^veral supphanents of doubtful authcaiticity. 
The most important of the Safihitas is the Chhaiulasika, tdher- 
wise called the Archika — a collectleu of hymns intended 

* AVilson’s Ah'shnu Punina, 282. 

f Stevenson’s Siima Veda, London, 1812. IhaifryV ditto, Bonin 
1848. It is generally hedieved that the recension followed hy these 
editors belongs to tlic lldnayaniya Sakhii, hut a MS. ohtaiiual from 
a profeshioniil Kauthumi Braliman at Benares for the Tattvabodhiiii 
Sahlia, altliough it is deserilHsl in tlie coloj>ii(>n as the Kautlmiui 
Siihhit^, corresponds letter for letter with the published work. 
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for recitation during the Soma sacrifice. Most of these hymns 
are found in the Rig Sahhita ; hence it has been supposed 
that they have been tippropriated from that collection. The 
extent of appropriation has been reckoned to be 585 hymift 
in the first, and 1 225 in the second, of the two parts into which 
the work is divided. This would give a total of 1810, but 
as 219 hymns of the first part are repeated in the second, 
three are so cited twice, and nine exist twice in each part, the 
actual number of hymns common to the Rig and the Archika 
amounts to 1519, most of them being from the 8th and the 
9th ilandalas. This identity of a great number of hymns in 
tlie two collections necessarily indicates that one of them must 
liavt^ borrowed much of its matter from the other, but it is 
difficult to determine which is the borrower and which the 
lender, for both have a number of hymns which have the 
a])])earaiico of the highest antiquity, while others are undoubt- 
t'dly of comparatively a more modern growth. 

The iir.st part of the Arehika is subdivided into six prapa- 
tliaka'<, each of which includes ten or decades of hymns, 

an arrangement which obtains likewise in the second part of 
the Satapatha Rnilimana, and in diverse other portions of 
lh(‘ Vedas. The liyiuns are consecrated to the three deities, 
Agiii, Soma and Jiidra, the first hanng for his share twelve 
decade^, the second eleven, and the third thirty-seven. 

T1k‘ hitter or Uttara Arehika iiichules nine prapiithakas, eacli 
of which is subdivided into two or throe sections, and em- 
braces n great many hymns of th(‘ first part, but arranged in 
groiqis of two or three hymns together. The principle of the 
arrangement is obscure, but it is evident that the object was 
to firing togetlier liymus of parlimilar classes for particular 
ritual jmrposes, . 

The second Safiliita is called the A'r<njif((h''( SuHliifa. It 
comj)ris(‘s a collection of hyiims adapted for chanting in forests 

and deserted places, and embnums ouK live deeadi‘s (dasatis) 

with an appendix entitled Mahaiuimui. Several MSS. ot this 
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work have come under my observation, but they were all corrupt, 
the dasatis including from seven to fourteen stanzas instead 
of ten as they should, according to their designation.* 

• The next Sauhita is the (irdmatjcijaffiuiay otherwise called 
the Veija<jdna,’\’ It belongs to a class of compositions which 

* As MSS. of the Saina A"eda arc rare, and man}” occur in fragments, 
the substance of this and the subsequent notes regarding those that 
have come under iny observation, might, it is hoped, prove of use.' 

Of the Aran yaka Sahhita there are two MSS. in the Library of the 
Asiatic Society, ol which one is in the pothi form without number, 
and the other bound in a 4to. vol. with several other fragments of 
the Sama Veda. !MS. No. 27, I, J J' folhi of 2G lines to the page. 

Beginning W I 

II. Dasati. I 

III. „ I 

IV. „ I 

V. „ 1 

End 1 

Beginning of Mahanainni I Tg « 

End of ditto ^ I 

In an authentic MS. helongiug to a Sama Vedi Pandit, this portion 
is described as a half prapathaka of the Araijyaka Sauhita, making 
the work to comprise prapathakas, the dasatis being called prapa- 
th alias. 

t No. 24 Oi the Asiatic Society's Library, 50 fl. folio, of 25 line:* 
to the page, comprising 17 chapters. 

Beginning W“sr: 

II. — I illrTR I 

III. — 

IV. — I II I 

V. — I 'B'lHT I i 

VI. — i T®S ^ ' 

VII. — I 1 I 

VIII. — I 1 ^ 
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is peculiar to the Sdma Veda, nothing similar to it being 
observable in the Rig, Yajur or the Atharva. Its con- 
geners are the Aranya Gdna^ the Uhd Gdnaf and the JJhya 

IX. — -$1 I 8 

X. — % I I ^ ^tftr I ^ I 

XI. —'g^f^UN^T I I ^ I 

XII. — % I 1 ^XHT I i f 

XIII. — I I I i?r|T ^ ^ 

^ 8 VV I 

XIV. — i le'^xfx^iTV^ wri: i i fij 

XV. — ^sm5 j t %m: i % i ^ ^ xm i 

XVI. — ^fi|T I 1 

XVII. — X I 1 I ^rn f^fu ) ^ » ■^i i 

End— ^ ^ ^ 8 ^T « < *Xlf^ t 

♦ Xo. 423 A. of the Library of the Asiatic Society. This is the only 
MS. I have seen of tliis portion of the Saina Veda, «aiul it is probably 
imperfect. It com])rises 5J- jmapathakas divided into half prapa- 
thakas. The last half ends without adverting to the No. of the 
prapathaka : 3G })ages 11. of 2S lines each. 

Reginnim," XXIT^X * ^ I ^ ^ I TRCT ^ ^ 8 fTH? I first half 26, 

kandikiis. II. 28, k. 111. 32 ditto. IV. 22 ditto. V. 30 ditto. 
VI. 25 ditto. Vll. 20 ditto. VIII. 20 ditto. IX. 22 ditto. 
X. 24 ditto. XL 20 ditto. XII. 22 ditto. XIll. 5 ditto. 

Last line %TT ^ ^ I ^ 1 T ^ 8 ^ ‘ \ \9\ 

t Xo. 423 B. Library of the A.^iatic Society, incomplete, containing 
only 9 out of 23 prapathakas of which the work is made of. The 
prapathakas are divided into half prapathakas ; 69 pages fl. of 28 lines 
to the page. 

Beginning I ^ I 

II. — 

III. — t 

IV. — wf^l I ^ ^ ^ I 

V. — \ » 

VI. -— I I 
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Gdna,^ They arc made up of hymns taken principally if not 
entirely from the Arcliika, but so transmogrified by ” prolonging 
the sounds of vowels and resolving diphthongs into two or more 
syllables, inserting likewise in many places other additional 
syllables, besides placing numerical murks for tlu^ management 
of the voice^t that at first sight they appear to be totally 
different. The first Gana is arranged in seventeen praj)atliakas, 
and intended to be snug at sacriliccis performed in towns ; ilic' 
second has six prapiithakas, and has, as its name implies, tlu^ 
forest for its proper place of recitation. 

They belong to the Prior Arehika, as tlie third and llic fourth 
belong to the Posterior. '^I’he order oi‘ arrangement of the 
first two is laid down in the Arsheya Braliinaiia, an Anu- 
kramani of the Hama, which from its Jinli{]uity has bet^n en- 
nobled by being reckoned among tl)i‘ Prahmanas of that 
Veda. 


VH.— I ) 

VIII. — I ^TSI^Trn \ mx t 

IX. — I \ 

End ^ ^ 8 1 

* MS. without No. in six prapathakas, pothi of Si folia, 7 and 
sometimes 8 lines in each, about 7 inches long. 

The hymns arc ditFercntly named the Vrihad Sama, Ealliantaia 
Siima, Vairupya Sanui, Ilaivata Sania, Dirgha Sunia, Kujana, Pam lia- 
nidhana, Vtuiiadevya, Swashirumuka, ii.e. ^5Le. with refcroncos to the 
tunes to which they are sung. 

Beginning of p. I.— i 

II. — i 

III. — I I ^TTftifnT t 

,IV .— \ I iTTfsnr: i 

V. — 

VI. — q%TinJ « ^af«»Tqr: i 

End— ^ ‘ q I 1^1 x:9\ 

^ % 


t Colcdjrooke’s Essays, p. -IS. 
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The hymns comprised in these Sahhitas have been variously 
arranged for ritual, rhythmic and recitative purposes. 

Madhavacharya in his introduction to the Chhandasika* 
observes that all mantras are divisible into tliirty-six species, 
five of which are appro})riate to the Big, and the rest to the Sama 
V eda. Thii divisions of the latter are technically called Prastava, 
Udgitha, Pratihiira, Ppadrava, Nidliana, Hifikara, Pranava, 
A.<a<ti, Sriitisankhyana, Pralaya, Praidevana, Praisha, Anves- 
hana, Srishti, Akliyana, and sixteen modes of singing. A second 
division is in twenty-six parts, each of which has a peculiar namef 
and is referred to a particular deity. A tliird division is five- 
fold, and that is the most common amono: the Chhandoo^as. It 

O o 

separates the hymns into Rigvyuha, 2. Stoblia Sama, 3. 
Adimadhya-niJhana, 4. Padavibhuga, 5. Padastobhavibhaga. 
These several divisions apply equally to the hymns of the 
Archika as well as to those of the four Ganas, and are referrible 
more to musical considerations — to their adaptation to parti- 
cular niodt's of recitation and singing — than to their nature or 
their coiiteuts. 

The gods appropriate to the hymns of the Sama are Agni, 
Indra, Ih’ajfipati, Soma, Varuna, Tvastii, Afigird, Pusha, Sara- 
svati and Jndragiii. But they do not claim the hymns in 
coimnon ; particular classes have their particular deities, and 
there are more than one modes of assigning to the divinities 
th(‘ir es])ecial hymns. Generally the hymns of the class 
Ki^nutud belong to Agni, those of Svara to Prajapati, and 
those of Adista and the Prastuta Sama to ludra. For the 
Viunadi'vya hymns any god would be appropriate: but if 
they hap}>en to be in the Gayatri meter, they should belong 

♦ Asiatic Socict v\s MS. Xo. 42k Clihaiulasika Vivarana : 82 folia of 
2o lines to tlic page, bound in a 4to. Vol. X, character. A"erv corrupt. 

t 1. Ha-ukara. 2, lla-ikara. 3. Athakilra. 4. Hakara. 5. I-kara. 
6. Uk^ra. 7. Ekara. 8. Ohoiakara. 0, Iliiikara. 10. Svara. 11. Ada. 
12. Aniructa. 13 — 25, the thirteen Stobhas. 26. Hukara. 
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to Agni. With regard to liyiiiiis other than those^ the rule is 
that tlio divinity eulogized, is the presiding deity of the In nin 
whieh eulogizes him* 

The meters most appropriate to the Siima nre d('scribod to 
bo the Gciyatri, the A riluiti, the Trishtubha, tlie *\nustub}i, 
the Jagati, the Sarkari, tlio Kakva and tlu'. ]\irieti. Several 
others are oet‘a>ionally met with, but an* nnt luhl to so 
appropriate, owing, no doubt, to their being le^s adapted tliaii 
these to the miisieal meters whieh were liehi in the gre*atest 
favour by the chanters of this poi-tion ni‘ thi* \ (‘da>. 

The Ihahmanas of the Sfiiiia \*(‘(!a art* u'<‘iu*rally much more 
interesting tliaii its Safihitas. 'fhey dwell upon a varit'ty of 
subje(‘ts whieli lielj) to throw inueh liglit on tlie .state ol' liiiulu 
society at a vt‘rv remote period of its history, bubke the 
Brahmanas of the Vajur, whieh are ino'^lly (‘\v*getie in tht ir 
character, tliox* of tlu^ Saimi adopt an iude])(*ndent course, tuid 
afford expositions of inattcTS whloji havt* no neeev>;n*y eonnt*xiou 
witli their liyniiiology. 'fheir numhor, aecordiuir to Ktinulnla 
J3hatta and Sa\ ana,-^ should Ix'eight, imhnling the l^aneliavius a, 
theShadvius a, tlu* Samavidh:ina, tin* .Vrslnwii, the 1 ^evatadyaya, 
the Upanisliu l, t In* Saidiitopanishad and the \ ansa. Manuscri[>ts 
liowcver are a\ aila'ole <»f a larjj'er nunibor, wliieli bear all the 
marks, sueii as they art*, ot’ Siinia liriihinanas, ainl some \\eha\e 
heard recite'^ by Saina \ etb ehanter.s uliohad tVom gein*rations 
It'arnt them as jxu’tiom of tie* Sikh.is to wliitdi tliey bchmgt'd. 
d lieso would iinlit’ale i i;at the great eoiiimentalors \\ (‘re not 
familiar with ail tin* Sama works that wei*e extant in lln*ii- linn*, 
and yet their knowledge in sinh mailers was great, and their 
dicta cann(;t be readily gat n.^aid on the anthonly itim*rant 

* tin: I 

TrfiSJTiraf JTfftti fHlflrr: I 

'‘I Hi'ijanu's r.inmicntary 

on the Sainavidhana, ajnid Max Muller, liig Veda, Vol. 1. j». xxvii. 
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Sjima cliaat(‘rs, or even of manuscripts of moderate antiquity. It 
is impossible tlioroforo to determine which of the supernumeraries 
should be put down as apocryphal, and which as fragments of 
autlientic works. 

d’iie most considerable of the Siima liturgy is the Tandya 
otherwise called the Praudha Brctlumina, which from the number 
of cdiapters contained in it, is likewise named the Pahehavihsa 
Jh-iihinaiia. Its subject is an exposition of the ritual details of the 
Soma >acri{ices, including the Ekaha, the Ahinaandthe Satras, 
by tlu‘ ]K‘rf iniiance of which heaven and other rewards are ob- 
tainable. T}i(*<e s(*ei.n to have taken for their celebration, some- 
tinu*s a siii'j:le day and soinetiines two, three, fivcor a dozen; while 
at Olliers a hundred diiys or many years, were not thought too 
long for llnar complenon. In connexion wdtli these the work re- 
counts a varu'ty of legends of great interest in regard to certain 
grand *r dices peribrined on the banks of the Sarasvati and the 
lJri>.iidvat i at a very remote period of antiquity, and gives us 
an insight into tlie c(*remonials bv which tlie aboriginal Indians 
were admitted into the pale of the Arians. It makes mention, 
likewise, ot the Naimishia Jlishis, of Jkira Atnaraking of Kosala, 
of 'rris.t(la'>y:i Piiriikntsa, of Xami prince of Videha, and of Ku- 
rukNhetra and ^'amuiia. These, coupled with the absence in it of 
the names ot Jaiiaka, Kurupanchala and the like, after J im- 
portant evidence regarding the age wlien the work was com- 
posed ami lirst recited. Tiie name of Tandya in the White Vajiir 
may be taken as fnrllier evidence under the same head.* 

* IMS. No. 2*^ of the Asiatic Society ft. 153. 

Jh'ginnimj: I 1 JiTi ^ ^TiT « 

11. p. ^ « 

n I . ]). Wi I 

J V. ji. jriir i 

V. 

VI. j). 

VII. p. inti’s’ I 
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The Shadviti^a Bralimana is generally supposed to form, 
as its name implies, the concluding or rather a supplememtary 
chapter to the preceding. It is, however, of much larger extent 
than the other chapters of the PafiehavirLs'a, and divided into 
prapiithakas and sections independent of its alh'ged relationship. 
Hence it is tliat Sayana has descrilxal it as an independent 
Brahmana, although by assuming it to be so, the epithet, vShad- 
vihsa (2(3), either as an ordinal or a cardinal number, ])eeoines 
inapplicable. It gives the details ])arUy of sueli ceremonies as are 
not to be found in tlie I’ufichavin.sa, and ])artly of ceremonies 
given in the latter, but in a manner quite ditlerent ; be.sides a 
variety of propitiatory and condemnatory ceremonies, which 
do not find a place in the Brahmaiias, of the Big and the Yajur 
Vedas.* 

The fifth chapter of the work is peculiar. Its object is to lay 

VIII. p. I 

IX. p. I 

X. p. t 

XI. p. t 

XII. p. I 

XIII. p. I 

XIV. j). -^fTi I 

XV. p fwwi 

XVI p. g5lIXrffT-^T 
XVII. p. 3 sii-<* I 
XVIII. p. I 

XIX. p. \ 

XX. p. / 

XXI. p. 

XXII. p. I 

XXIII. p. I 

XXIV. p. 'T«W I 

XXV. p, i 

End Sari'S ’ifiTf’Tqf'fl I 
* MS. No. 27 E. of the Asiatic Society. 
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down expiations for evil omens and portents, including a great 
number of physical phenomena, such as the fall of meteors ; up- 
lieavfil, depression or quaking of the earth ; and the appearance of 
comets, rainbows and haloes. Some of the portents named are of 
a very fanciful character, sucli as the shaking of temples, laugh- 
ing, weeping, winking, sweating, dancing and singing of idols; 
the appearance of sliadows of the human trunk on the disk of 
tlio sun, and the einanalion of smoke from the horns of cattle; 
wliile others are references to diseases and pln^sical facts which 
to the observers of tlio time were either very rare or inex- 
plicable. 'riio fact of its ha\dng a separate name, the Adhhiita 
Urdh nnjfj'r j slicws that it is a distinct work, notwithstanding all 
the ^Manuscripts tliat have yet come under observ'ation, making 
it the la>t cha})ter of the Shadvim-a. S.ayana does not count 
it us a separate work. It adverts, however, to names and 
cireiimstanctjs which cl(‘arly indicate that it was compiled at a 
much later time than the chapters which precede it. 

Next to it niay bo named the BraLmam, 

It is a treatise on expiations and aehara or customs in three 
cha])tcrs, and, in the -MS. of the Asiatic Society (Xo. 27 jD.), 
occupies, only 9 folia of 20 lines to the page.* It has been 
commented iqion by Sayana who calls it the third Brahmana of 
the Sama \’eda. The fmrtli in his list is the llirAu or Aralieya 
Brnh Profcssi ,y Weber does not wish to include it among 
the ritual works, inasmuch as it is devoted to an enumeration of 

Beginning • 

1 1 . p. I 

1 U . }). I 

IV. j>. \ 

V. p. « 

End mmA 

♦ Beginning 

11. p. i 

III. p. i 

End li ^Tii rntTOrfir i 
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the Seers of the Sama Veda and, as sucli, sliould bo reckoned 
among tlio AuuJcmin/tnis', or Indices. But Indian scholiasts in- 
variably take it as a Brahinairi. ]t is a short treatise of 12 pages 
including only three and a half praputhakas.* Similar to it in 
character, but ap])urently of a diliert'ut date', is the Wtuhuf 
Bnilmiathiy — or a genealogy t)f the Jb<iiis of the third Wnla, in 
a short chapter of a page and three fpiart(‘rs. It occurs as ihii 
last ofiho ilralmiaiias ill Savana’s li^t ; ])ut IVofosor \Veb(*r 
refusis it a jila^'C among tln^ Brahmains fbr tlio >ame rea- 
sons for whicli tlio a law b(‘eii ealled an Anukrainnni.t 

It is follow(‘(l by a sliort treat in one ciianter on the* 
risliis under th(‘ titu' (‘f A nil Itj Its (*(tlMp]jon (‘.'ills 

it r^>’r<tiJ<ljujaijn j (U’ the “chapter (Ui wliich wmu1<1 

indicate that tlie work htul otlicr clia]>t<-rs, on otlna* Mibjta't.^, 
but we have no ni(‘an< at command to a'^corlaiu if such 
were the ca^e. In SaMinu’s li>t it stands (ifth, immctlialely after 
the ]>i dh {tifftn j whit'll tht*rt» f-/llo\N> the Sfunavitlhiina. 

Tsext to it is anollicr chapter w liieli ])i\> lor it" Mibjrctthc nmdo 

* Xo. 27 ('. pr.i];at lui’.a". ']’h.‘ half (ardlia) j'rapatli.ika 
a]»p(‘ar^ fir.^t, and tlif thrt't' fail praj) ithaha." thru tdllow in ooh'r It 
might h»* "UppoNcd llial t Ilf halt i.- lie- liivl inoify\ (»f^nel^l prap.ithai a, 
but the Clihaii(l'>g.i.s reckoned it > ]jarai«'ly , (h fuli.i, il ui 'Ji) lines l«» the 

Eegiiiniiig i Jh w^rfrf 1 

1. Vlf«T iiT f 

II. I 

III. ^ I 

End ■JTT I 

t MS, Xo. 27 n. of tlie Library of the Asiatic Socitdy. it begins 
with the words — 

Beginning i 

Ends 1 

X MS. Xo. 27 F 1,{ folia of 2(5 lincH to tbe page. 

Ueginning 1 

End ’TT3^Tf»if<T i 
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of reading Upani.'^liads It is known by the name of Sanhitopa- 
liishadj and is tlie sixth in Sayanas list.''^ 

Anion g a lot of inanusc-ripts some time ago made over to me 
by a learned Sarna Vedi l>ralnnan^ there are four other works 
which he a>surt'd me were portions of the third A^eda^ and aa 
such ho had studitnl them under his tutor. The first of these is 
entitled sinni Itrah mniin or in short Ijrdlihtcnta. 

ft is conopriM'd in u ef 102 folia of 7 lines each^ the lines 

being about 0 iiielie> ]nn«_r. subject matter is arranged 

ill four Ixwtks or jirapatliakas^ ea^-h of ^^hich is subdivided 
into lU'iVni and l:an(]'il:iU, The 

lir-t bon]: iuclud. s I bralimanas and 108 kandikas ; the 
s(xs>n(l, 1 brahmanas and Kt") kandikas ; the third/2 bralimanas 
and >o kandikas ; and tlie hmrth 2 brahinnnas and 101 
kjtn<.hk:i<, Aeetu'ding to a dillerent arrangement the work 
is divuled into 5 Adlivayas, each liaving a deiinite number of 
kandikii'.t The se('oml work is known by the name of JJ^hd 
lirdLfKini'f . In (wteiit it is larirer than the preceding, but is 
dividotl like it into pranatliakas and brahmanas. J The third 

* No 27 (1. 1^ folia of 20 lines to the pace. 

Ihginiiinc '^^Trr: I 

End ^^frT ^ ^ I 

t Ijeginninc of the 1. ]>. JTi’SgxuRj '^xgrT 

lb p. '^15 I 

111. p. 

IV. p. I TWI ^ I 

End I 

J AI88 witliont No. put hi, 2 10 folia of G lines to the page, each line 
Hst* iiu'he.s in length. The work is eoinpri>ed in five prapathakas 
a'< follow : 

Uegiuning <4* I. y '^THirl 1 f^rfrf l 

11. p. 

III. p. 1 ^ 

IV. p. rf^i: . 
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is called Eavijan Brdh mnna* aud in extent and character is very 
like the above as is also the last or Ekvdi Brdhinana.f They 
begin without the usual salutation to the Sdma Veda, but 

V. p. I 

End i 

The first prapathaka ineludos 4 hrahnuinas and 1 JO kandikfis ; the 
second, contains 4 bruliinanas and 008 kandikas ; the third, 7 bruh- 
inanas and 114 kandikas, the fourth, G biahinanas and lUU kandikas, 
the fifth 6 brahmanas ainl J02 kandikas. 

♦ MS. without No. putlii, 247 folia of 5 linos to the pai^e, each 
line being G inches in length. Seven ]>ra[>athakas, subdivided into 
Brahmanas, of \vhi<di the ftr<l, the second, the third and the fourth 
include G each; the fiftli 5, the ^ixth 4, and the seventh 4: the 
number of kandikas being 121 in the fir^st. 122 in the second, 128 in 
the third, 121 in the fourth, 121 in the lil'lh, 111 in the sixth and 
114 in the seventh. 

Beginning of the T. ]». 

II. p. I 

III. p. J 

IV. p. ??mTfqr^i 

V. p. | I 

VI. p. I 

VH. 1). ! 

Eml I 

+ MS. without So. puthi, \'.)o folia of s lilu‘^ to tin* pai,'!', oach lino 
beinjj about 4 inches in hMi:;th. The work is divided into I’ruini- 
thakas and llrahmana.s. The tir:.t jirajuithaka ha.. G hnihinarias and 
] 14 kandikas, the second S hnihiiianas and luS kanejitas, the third 
5 brahmanas and J Id kanditiis. the fouith 4 hrahmanas and llo 
kandikas, the fifth 5 hriihinana.s and lOi kantjikas. 

I. p TH^«r55l I 

TI. p. i 

III. p. mi ^ TJMSllfn: %«3tl 

IV. p. 

V .p. ar^: 1 

End p. tioir JlW I 
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have the ritualistic character of a Brahmana composition, 
but how far they are portions of the Veda in question, in the 
absence of commentaries, we have no other authority than the 
assurance of our pandit. 

Although not Brahmanas by themselves, as parts of what once 
were such, the yfranyalca and the Kena Upanishad deserve 
notice in this place. The former is said to comprise only two 
short chapters, and tho latter thirty-six stanzas divided into four 
sections. Of the former we have as yet seen no MS. and have 
cv'ory reason to doubt its existence. The Upanishad has passed 
through several editions. According to ;?ankara, it forms part of 
tho I’alavjvkilra .Sakha, b)it as no notice of such a school appears 
in tho C'haraiiavyuha, it must have long since ceased to exist. 

'I’lie last llrahmana which wc have to notice is the Chhando'iiin, 
and it i.s with a view to shew its position as a portion of the 
Sama \'oda that tho preceding pages have been indited. In 
exttmt it is much smaller than the J andya and the other leading 
Brahmanas, although in name it is pre-eminently ihn Brah- 
ntana of the reciters of tho third Veda.* In Sayana’s list it 
i.s called the Ujianishad, though that title is due only to a 
portion of it. Manuscripts of the work are easily available, 
hut as yet wc have seen no commentary attached to tho 
Brahmana portion of any one of them. According to general 
aecejttatioij, llu' work embraces ten chapters, of which the first 
two are reckoned to bo tho Briihniana, and tho rest is known 
under the name of Chlnindopja Vpaninhad. In their arrange- 
ment and stylo, tlio two portions ditfer greatly, and judged by 
them, they 'niipc.ar to bo productions of very different age.s. 
though both are evidently relics of pretty remote antiquity. 

Of the two chapters of tho Chlumdogya Brahra.ana,t the hrst 

includes ei.dtt on tho ceremony of marriage, and the rit,e.s 

necessary to bo observed at tho birth of a child. The first 

• From Chhandoga, a chanter or reciter of Ohhamlas. 

t Beginning frtwwpnr: ' 

Do of II. p. Vi W H 
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}:^ucta is intended to be recited when offering an oblation to Agiii 
on the occasion of a marriage, and its object is to pray for 
prosperity in behalf of the married couple, 'l^ho second prays 
for long life, kind relatives, and numerous progeny. The third 
is the marriage pledge by which the contracting parties bind 
themselves to each other. Its spirit may be guessed from a 
single verse. In talking of the unanimity with wliich they 
will dwell, the bridegroom addresses his bride — “Whatever is 
thy heart the same shall be mine, and this my heart s\iall 
be thine.^^* The fourth and the lifth invoke Agni, \'ayu, 
Chandramas and Surya to bless the c(jnplc and ensure 
healthful progeny. The sixth is a mantra for offering an 
oblation on tlie birth of a child ; and the sevt;nth and the 
eighth are prayers for its being healthy, wealthy and powerful, 
not weak, poor and a mute, and to ensure a profusion of 
wealth and milch cows. 

The first siicta of the second chapter is addressed to the 
Earth, Agni and Iiidra, with a prayer for wealth, liealth and 
prosperity ; the second, third, fourth, fifth and sixth ar() mantras 
fur offering oblations to cattle, the manes, Surya and divi*rs 
dii minores. The seventh is a curse upon worms, insects, 
flies and other nuisances, and the lust, the concluding mantra of 
the marriage ceremony, in which a general blessing is invoked 
for all concerned. 

*1110 Upanisliad portion bears no relation to this. It opens in a 
tone ver)^ different from the eucharistic dulness of the preceding, 
and applies itself entirely to a consideration of the relation 
which man bears to his Maker and tlie great object of liis 
adoration. In doing so, however, the Hindu scripiuralist does 
not evince a spirit of despondency regarding evils to which 
human life is suiijcct, such as characterise the writer of the 
Bankhya, or the founder of the Bauddha I’cligion, who feels the 
evils of this world and seeks in his philosophy for their anti- 
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doto, but a cool, rational desire to know Vliat becomes of man 
after death, and how he is to secure the highest blessing here- 
after, the result of the first impulse of the highest and the 
strongest feeling of our nature, viz. the religious feeling. This 
characteristic, wliich it owns in common with the other authen- 
tic Upanishads,* fully bears out the remark of Ritter that 
“ in tlie first evolutions of philosophy it was a pure and inno- 
cciit love of knowledge that impelled men to search and eii- 
(}uire,^^t and afibrds a convincing proof of its high antiquity. 
Its ])riinitive simplicity and the unartistic turn of its anecdotes, 
likewise indicate, in a marked manner, the early age of its 
composition. Compared to some of the smaller Upanishads, it 
IS most ])robably later, and no doubt it is long subsequent to 
tlie ora of the Sanliitas. But judging from its style and cha- 
racter, its want of system and simplicity of ideas, it is unmis- 
takeabl y more ancient than the Safikhya, and considerably more 
so than tlie philosophy of /Sakya. For the latter two presup- 
pose an amount of intellectual culture which we look for in 
vain in the former, though it is the most systematic of all the 
Upanishads. lii the present state of our information, however, 
r(‘garding tlio Yedas, it is difficult, if not impossible, to determine 
positively the relative ago of the different Upanishads. The 
brevity and fragmentary character of some of them, leave no 
liope that orientalists will ever be able satisfactorily to arrange 
iliem ill a chronological order. The last chapter (Gth) of the 
Vrihad Aninyaka contains an amplification of some of the 
anecdotes of the Chhaiulogya, and as such may be assumed 
to be of a later origin. Other Upanishads have likewise state, 
inents which they must have either borrowed from that or 
some common source — probably the traditions of the country 
—to which all arc equally indebted. Indeed they suggest the 
idea that they arc all productions of independent authors who 

* We here confine our remarks to the eleven LTpauishads com- 
mented upon by /Siinkara. 

t History of rhilosophv, vol. II. p. 43. 
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taught tlieir Joctriiios at different times and at groat distanccvS 
from each other, but with little consort or communication, and 
the similitude of their opinions and anecdotes is due more to the 
traditions whence they have derived their materials than to any 
extensive mutual aid. IVofessor Weber, to whom oriental 
scholars arc largely indebted for liia learned researches into 
Vaidik literature, thus juxtaposes the claims to priority of two 
of the largest of the Upanishads. lie observes— 

“ This Brahmana (the Chhandogya) is distinguished most parti- 
cularly by its rich collection of legends on the successive develop- 
ment of Brahminio theology, and is, for its ideas as well lis for its 
place, time and persons, nearly identical with the Vrihad A'ranyaka 
of the AVhite Yajus. Nevertheless the absence of tlie mention of the 
Xaimis'iya llisliis in the Vrihail Xranyaka, and CvSpeeially in the White 
Yajus, might lead us to eonelude that it is anterior to the Vriluul- 
Arany. Yet again fnmi the absence of this allusion coupled with the 
circumstance that we find in it mention made of the Mahavrislias and 
the Giindharas, though undoubtedly but slightly, it can only be con- 
cluded that its origin is more or less occidental : while we know the 
Vrihad AranyaUam appertains entirely to the eastern portion of Hin- 
dustan. On the other luind, the numiTuus fahh>* in which anluiaU 
are made to figure and tin* mention of Mahidasa Ailareya, indiiee us 
to regard the (yhhdndogya I.’jianishadas more modern than Hie Vrihad 
Aranyakam. With regard to another allusion, which by itself is of the 
greatest importance, it would he ticklish to hazard an 0]»inion ; it is 
that of Krishna Devakiputra who was instructed by Ghora Angi- 
rasa. The last in fact and next to him Krishna Angirasa, but with- 
out showing any relationship betwx^eu them, arc named in the Kau- 
sitaki Brahmana. If the last Krishna Angirasa 1 h) identical with 
Krishna Devakiputra, tliis mention may be taken rather as indicative 
of the priority of the Vrihad Aranyaka than otherwise. Bui in admit- 
ting this identity to be exact, we must attach some importance to 

* Three in all ; in the first (C. I. s. xii.) some dogs bark in prayer 
for food, in the 2nd, a goose flying over a king, warns his companions 
to beware of the king below, and in the third, a bull imparts instruction 
on Brahma. — li. M. 
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the change which the name has heie undergone : in the place of Xngi. 
rasa he is named Devakiputra, a form of name for which we find no 
analogy in the Vedic writings except in the Vansas or the geneolo- 
gical tables of the Vrihad Aranyaka,* which on that account would 
certainly appertain to an epoch very recent. For the rest the impor- 
tance of this mention for the understanding of the place which 
Krishna subsequently occupied is evident. Here he is an ardent 
student of science belonging perhaps to the military caste, but (it is 
certain) he must have distinguished himself in some manner, although 
we have very little information on that point, as otherwise his 
sub.se(|uent elevation to the rank of a god, resulting from exterior 
circumstances, becomes inexplicable. 

“ The contemporaneity of the Chhandogya with the Vrihad Xra- 
nyaka is shewn in general by the community of the names in the 
two works ; Pravaliana Jaivali, Ushasti S'akrayana, S'andilya, Satya- 
kuma Jjibala, Uddalaka XruQi, Svetaketii and Asvapati, as also the 
identity, generally complete, of its 7 thf book with corresponding pas- 
sages in the Vrihad Aranyaka. 

“ But for the determination of the recent date of the Chhandogya 
IJpauishad, that which is above all others the most important, is the 
rich literature which is enumerated at the commencement of the* 
OtbJ book, and which consequently presupposes its existence. If 
again one were to take the 9th book as a sort of supplement (the 
names ot Saiunkumara and Skandaare no where else found in the Vedic 
literature, and Niirada who is not named except in the 2nd part of 
the Aitareva Brahman a) there remains nevertheless the allusion to 
Aiharva Aiigirasa, as also to the Itihasas and the Puranas in the 
Sth book. Kow, if \ve cannot for these last, as for the corre- 
sponding passages in the Vrihad Aranyaka, think that they refer in 
any case to the works which exist at present as Itihasas and Puranas, 
have at all events to take in under those names those works 
which preceded them, and which originated primarily from traditions 

• 

♦ Vide P^nini IV. 1, 1 59, and the names Sambhuputra and Rdnayani- 
putra in the Sama Sutnus, as also Katyslyaniputra, Maitr&yaniputra, 
Vatripiitra, etc., of the Buddhists. 

t Fifth of the Upanishad. — R. M. 

X Seventh of the Upiuiishad.— R, M. 
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and legends, (for they agree in part with the hymns of the Rig and 
in part with its liturgy) and then gradually enlarged tlieir circle, and 
extended themselves to other circumstances of life, he it to the 
myths and traditions found originally placed in the Brahmanas them- 
selves or in the other cxegetic writings of the Vedas, but which at 
the time of this passage of the Chhandogya had probably assumed 
an independent form, although the commentaries ordinarily attri- 
bute* these expressions to passages only of the Brahmanas tlnmi- 
selves. The Mahabharat contains, particularly in the fust bock, 
some similar Itihasas, likewise in prose, and yet those fragments 
which have been thus preserved to us correspond in their style as 
well as ill their ideas with similar passages in the Brahmanas, hut 
of a very recent epoch. At any rate the transition of these legends 
into epic poetry is thereby fully indicated, as well as by tlu^ir slokas, 
giithas, Ac. already cited in the Brahmanas themselves, and in other 
works, for instance in the Brihad-daivatam. 

“ In the Chhandogya Tpanishad we lind cited, among other things, 
a case of law which is rare in the domains of the Vedas, that is to 
say of the penalty of death for theft (deniLMl) corresponding <*ntirely 
with the severe ordinances contained on tlio 8uhj(*et in the laws of 
Manu. The guilt or innocence is determined by an ordeal, the ac- 
cused having to carry a red-hot hatchet in his hands ; a new analogy 
\vith the ordinances of Manu. We find also another point of contact 
with the state of civilisation of the time of Manu in a ]>a<sage whirh 
exists also in the Vrihad Aranyaka i. e. a knowic»lgc of the dtictrine of 
mctempsychos’s which is here presented to us, for tlic first time, in a 
suHieiently complete form, and whicli by itself ought to be considered in 
all cases as much more ancient. If the myth of the creation in the 5th 
book is entirely identical wdth what we find in the introduction to 
Manu, that portion or the whole ought perhajis to he regard<*(] as a di- 
rect imitation throughout. In the 10th bookt which treats of the soul, 
its place in the body, and its state when it is <[uitiing that plaet‘, 

* This Ls not true of ^Sankara, but of Say ana, llarisvamin, l)vi- 
vedaganga in regard to similar passages of the Satapatha Brahtuuna 
and the Taittiriya Aranyaka. [True of »5!>dukara too, vide >»oU', 
p. 11G.--K. M.] 

t Eighth of the Upauibhad, — K. M, 
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that is to say in its way to the region of Brahma, there may be 
found several things interesting in connexion with similar passages 
in the Kausitaki Upaiiishad already cited, although not without some 
diflerence. Here is met, again for the first time in the circle of the 
Vedas, the name of Ilahu, which prove determinately the place, rela- 
tively modern, which the Chhandogya Upanishad occupies.* 

This summary brings to a point almost all the evidences on 
the subject that maybe found in the two works. We cannot, 
h6wcver, allow this opportunity to pass without expressing our 
(lis^ient, with every deference to the opinion of the learned 
I’rofoshor, from the argument furnished by the allusion to the 
ordeal by fire, as we think it of very little importance in 
d(denuining the ago of the Cliliandog^’a with reference to 
the Maiiava Dharma iSVistra. Ordeals as means for detecting 
theft ini])ly a very primitive state of society, and such of 
them as are ordained in the laws of !Manu must have been 
known in the country long before those laws were compiled 
into a code, for the Manava Dharma is a digest and not an 
original dispensation, and it cannot therefore follow that every 
allusion to facts and circumstances described in that code must 
lU'cessarily imply the posteriority of the work in which such 
allusions are made. 

An attemj)t has lately been made to prove that some of the 
doctrines inculcated in the Chhandogya in common with the 
other IJpanisliads, are of Buddhist origin, and consequently 
the w^ork itself is of a post-Buddhic era. But the argument 
used to establish this hypothesis, is founded on a petitio prin- 
cipii, very much like the one we have discussed above. It begins 
by assigning to Buddha what, as philosophic ideas, were probably 
well known long before they were adopted by the founder of 
Buddhism, and then argues the works iii^ which they occur 
to be posterior to the .system of .Sakya Sinha; when the character 
of those very works indicates the assumption to be utterly un- 

♦ Histoire do la Litterature iiulienue par Weber, apud Sadous, 
pp. 14,5-150.’’ 
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founded.* Tlie Upanishads belong to an age of search and 
enquiry, the Nyfiya to an age of systomatization, the Sah- 
khya to doubt following enquiry, and the Rauddha-philosophy to 
an epoch when doubt and disbelief, taking possession of men^s 
minds, dared at last to raise their head boldly against God him- 
self. The hypothesis of the post Buddhist origin of the Upa- 
nishads would reverse this order, and begin with the infidelity 
of Sakya, to bo followed by the doubt of Kapila, and then the 
enquiry of the Upanishads, adopted with almost a holy reverence 
for the authority of law and religion; or, in other words, 
the infancy of the mind to follow its manhood. Tlieroareiio 
doubt similitudes in the doctrines current in the Hindu and tho 
Buddhist works, but thc}’ do not at all militate against theirbeing 
due to very diftcreiit eras. They appear in the Upanishads as 
mere germs of ])liilosophie thought, brought down from remr>te 
antiquity by tradition, with occfvsional alteration or am])liH(’a- 
tion, but with no great attempt at method, arrangmneui or 
classification. In the Nyaya some of them are for the lirst 
time reduced to a system, which was followed by others, till at 
last tho rage for philosophy led to tlie creahon of a large 
number of .schools and systems — tlunstic, atheistic, and pan- 
theistic — which were brought to bear upon >Vikya when he fii’st 
entered upon philosophical cnquiiy. In tlie I^alita Vistara, tljo 
names of a great number of these are still (‘Xtant, and thi‘y 
are there avo'»^ed to be of i^ruhminical origin, which leave no 
doabt as to the existence of some of the Hindu Daivanas long 
before tho advent of the Saiigata reformer. A full discussion, 
however, of the subject in all its bearings rcfjuiro njore space 


* Dr. li(ier argues the Ka^ha Upanishad to W posterior to the 
Safikhya, because its iunumeration of the order of emanations for the 
absolute spirit accords, to some extent, not entirely, witli the order 
followed by the latter. The Ka^ha has nothing of the seicniilie pn*- 
cision of the Sankhya, and it would, therefore, Ixi much more natural 
to suppose that the latter borrowed from the former. 
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than we propose to devote to this Introduction, and we must, . 
therefore, here confine ourselves to a brief analysis of our 
text. 

It has been already observed that the Chhandogya Brahman 
comprises ten prapatliakas or chapters, of which only the first two 
constitute the Bralnnana; hence it is that S'afikai'a begins his 
commentary on the latter portion with the words The eight 
chapters bijginning with ()m,this letter, (fee. comprise the Chhan- 
do^ya Upanishad.'^ The chapters are of unequal length, and 
include from tliirteen to twenty-four sections or lessons (adhya- 
yas), so arranged that while some sections treat of a subject 
in a continuous strain, others are quite detached and unconnect- 
ed. Thus the first twelve sections of the first chapter are devoted 
to the adoration of the’l)eity through a symbol — while the 
thirteenth has for its subject the similitude of certain musical 
])articios with the universe. In the second chapter, the firsts 
twenty- two sections symbolise the creation in the Sama, while 
tlie twenty-third and the twenty-fourth have distinct subjects 
(d* tlieir own. JSubsequent chapters afford similar instances iu 
nhundanoc. 

d'he symbol recommended in the first chapter as the most 
ap])ropriate, is the particle Om, otherwise called the ‘ Udgi- 
tha^ or the ‘ IVanava.^ It is described as ^Hhe quintes- 
sence of all essences, the supreme, the most adorable.^^ 
(C. 1. s. 1.) It is the animating princqde of the body (s. 2), 
tlui dispenser of heat (s. 0), superior to ail ritual observances, 
(s. 4), the ordaincr of all organic functions (s. 7), and the 
noblest portion of the pro-eminent of all the Vedas — the Sdma. 
(s. (h) 111 establishing these attributes of Om, several anec- 

dotCvS are narrated, in one of which (s. 8) a Kshetria takes 
precedence of tw’'o Brahmans iu explaining; the subject of 
their discourse. Similar precedence is given to Kshetrias 
in sections 3rd and 11th of the fifth chapter, and in the 
Ka^ha and the Vrihad Xrauyaka Upaiiishads. Nor does this 
precedence appear to be accidental. Pravahaua king of Pan- 
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clidla (C. V. a, 3) goes the length of asserting that the knowledge 
of luaii^s lot hereafter was first attained by his own caste. In 
reply to a question from a Brdhinan he says, (C. V. s. 3), Since 
you have, thus enquired, and inasmuch as no Brahman ever 
knew it before, of all people in the world the Kshetrias alon (3 
have the right of imparting instruction on this suhject.^^ 
Considering that the Brahmans have been the sole repositories 
of the sacred writings of the Hindus for considerably more 
than three thousand ycai’s, and the other castes were stritUly 
forbidden to have any knowledge of them, excc‘pt through the 
medium of priests, the existence of this verso, so j)rejudicial 
to the interest and dignity of the Brahmanic hierarchy, may 
be taken as an evidence of the highest importance in favour of 
the authenticity of the Clihaindogya Upanishad. For if any 
liberty had been taken, it is hard to suppose that the Brah- 
^inans would have spared a verse which as(‘ril)es the origin of 
the most important element of the Yedic theology, its dispen- 
sation of a future state, to their rivals the Kslietrias. It allbnls 
a proof, likew'iso, if any proof were needed in support of so 
generally received a proposition, that the theology of the Upa- 
nishads is an after- thought, independent of the Vedas, and at- 
tached to them simply to secure to it the prestige of those 
sacred writings. It is worthy of notice, farther, that that 
theology is of non-Brahinanic origin, and forced u]H)U the 
Brahmans Ly those wliom thi‘y wanted to, and did, hold in 
mental thraldom. 

Although the subject of the first chapter is the adoration of 
Om, it nowhere confounds tlie symbol with the object symbo- 
lized. On the contrary, every precaution is taken to point out 
the distinction, and throughout the book the most cjurnest 
appeals are made in favour of a rational understanding of, as 
opposed to a blind faith in, the attributes of the Divinity. 
Knowledge is its pole-star, and, while imprecations dire arc 
denounced against those who neglect intelligently to examine 
the real purport of the scriptures, the unvarying assurance 
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at the end of every chapter as well as at the end of most of 
the sections, is that every blessing under the sun attends him who 
understands the object of the D panisliads. As with Socrates, so in 
the Chhiindogya, the end of life is wisdom and intelligence ; 
and therefore “ all that is intellectual is precious, and all that 
is the contrary, despicable.” Thus in the fifth chapter of the 
ITpanishad (s. 10), those who perform ceremonies after know- 
ing their real purport, are declared fit to be translated to the 
region of Brahma, while those who perform them without such 
knowh-rlgo, are sent away through a darksome path to become 
** the fo(.)d of the gods.’^ Ushasti son of Chakra, addressing the 
cliiintors of the Vedas at a sacrifice, says : {C. I. s. 10.) 

“ .Should ye eulogize him who is the presiding deity of all 
praise without knowing his nature, your heads would surely be 
loppisl oif.” Aswapati (C. V. s. 12 et .ifrj.) invokes similar im- 
])re(;atiuus against those who adore the sun, moon, Indra, &c. 
as gods, and not ns the manifestations of divine attributes. 
Again, (C. iv. s. 17) " that sacrifice becomes efficacious of which 
tlm Brahma is conscient of all this,” (i. e. of the nature of 
ceremonies) “ 'I’hat sacrifice slopeth to the north of which 
the Brahma knoweth all this. Whenever any flaw happeneth 
in a ceremony, this knowledge of Brahma setteth eveiy thing 
right.” “ He who is aware of this (the nature of the Universal 
Soul) seeing the Soul thus, tliiuking it thus, and knowing it 
thus, becomes (oven in this life) one whose entire devotion is 
to tlie Soul, whose recreation is in the boul, whose helpmate 
is the Soul, and whose felicity is the Soul. (In after life) he 
becomes .self-respleudeno. He is able to accomplish whatever 
he desirt's in all the regions of the universe. Those who be- 
lieve otherwise, having others for their masters, go to perish- 
able re.rions. For them nothing is accomplished in any of the 
regions of the universe.” 

These and similar passages afford a curious parallel to the 
Socratic doctrine, “ that all virtue is one,— wisdom or intelli- 
gence,— and that no act- performed without a clear insight into 
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its natriirc and tomle'nc)’ is good ; or evil, If irith tlmt insight/^* 
The knowledge extolled by the Upanishad is the knowledge 

of the good, and of the reason which rules all and is over 
all — God.^^ It is the same with the wmlom of the Grecian 
philosopher, of which it is said — 

He (Socmtes) also said that justice and every other virtue 
was Wisdom; for just acts and all whatever other things are 
done by virtue, are both beautiful and good. And that neither 
will those who know these things choose any thing else instead 
of them ; nor wail such as do not uiuha-stand them be able to 
perforin them, and even if they make the atteui])t, they fail. 
Thus the wise do things good and beautiful, and the unwise 
cannot, and if they try, they fail. Since therefore just acts 
and all other beautiful and good things are accoinplighed by 
virtue, it is manifest that justice and every other virtue is 
Wisdom.’^t 

Analogies, often ]>honotic but more fivfjuently huuMful, nr(3 
generally used in tins as well as in the suh^e<jiicnl ehapt(*rs, 
in the place of argunieuts, and they give a must puerile air to 
the whole coiu])ositioH. 

In the second chapter certain technical ti*nnsj of tlie Saina 
Veda are represented as tlu' type <»f the uuivers>,% and as such 
the emblems of the Divinity, and tlKTiturc worthy oi* adoration. 
Tlicy are evidently the immes of the seven notes (»f the gamut, 
and as the hymns of the Veda in ([U(*siiou an* all inlondid fa* 

♦ Hitter’s History of Philosojdiy, II, p. hi). 

•f* *'Kr/>r; Kat rr^i' OiKfitOfrth'TfV Kill r//»' nKKtjp rrarrav npcr>;»' rroc^mr €nat. 
rd r€ ydfi Cixata Kal ttuptu orra TpaTTCrm KuXd t€ #fat ayaOd a t ar 

Kul (WT dy Tov^ Tui ra itSuras uAXo dirl Toirwy ooHr TTpoc/ViVt^at, oitc T«»rs 
pLy €7r«rTa/xm>v<; dinurOai rparrete, ttXXa Kal tar ty^npuMnVy dfiaprat nv, 
ovTOJ Kal rd KuXd tc kuI dyaOd Toix /ttr rpuTTCiv, Tors; /ly (To- 

ov ^vvatrOaij ftXXd Kat car ty^iifioMnv, apapTuifu*. cttc) olv rd tc 
ScKaia KUL rd dXXa KoXd tc xal dyaOd rrdtTa tyicrjj TTpdrTtTat, c»/Aor cTru/, 
OTt Kal y SLKatoarvvy Kal y uXXy rrdcra ufuri] troc^ia can. Xciu)plu)n, 
Memorabilia, iii. o. 

J Tlie teriuH ilihkttra, Pra»tava, A'di, IMgitha, IVatihara, Tpadrava 
and Nidhana. 
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singing, the whole of that Veda is indicated by those terms,* 
IVerininent above them is the syllable Om, and the chapter 
ends by declaring it to be the emblem of the universe and of 
the Deity. 

I'lic third chapter opens with an allegorical description of 
the firm ament as a bee-hive, the sun as honey, and the Vedic 
hymns as honey-makers. The honey is declared to be the 
food of the Vashus, the Radras, the .didityas, the Maruts 
and other superhuman beings. The rewards which attend its 
enjoyment are likewise described at length. Those rewards 
are, however, evanescent and of a sensuous character, and there- 
fore, forsaking them, the scripturalist turns to a Sun ^^tliat, 
up])caring above all, neitlier riseth nor setteth, hut remaineth 
alone in the oentre.^^ With reference to it he says, Bear ye 
witnoNS, () gods, that I may say nothing contradictory of that 
truthful Brahuia/’ (S. 11.) That sun is identical with that 
which is indicated by the Gayatri — ^the Supreme Ruler of the 
universe. It is verily tlio space which suiTOundeth mankind. 
That which snrrouiuleth mankind is of a trutli the space -which 
exi'^toth within mankind. That wliich existeth within mankind 
is of a trutli the space which existeth within the heart. It is 
cunnipreseiit and eternal.^’ As the supremo object of human 
adoration he should be approached ^Svith a quiet and con- 
trolled mind, and thus rcUected upon: That which is no- 
thing but mind, whose body is its life, wliose figure is a mere 
glory, wh(»se will is truth, wdiose soul is like space, (Akasa) 
which ]-)erformclh all things and willeth all things, to which 
Ixdong all sweet odours and grateful juices ; wliich envelopes 
the whole of this world ; whicli neither spcaketh nor respectetli 
any laxly, is the Soul within me ; it is lighter than a corn or a 
barley, or a mustard or a canary seed, or tho substance within 
it. Such a Soul is within me as is greater than the earth, and 
greater than the sky, and greater than the heaven, and greater 
than all these regions put togethor.^^ (s. 11.) 

Tlw sub.sequeiit sections of the chapter are devoted to alio- 
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* gorical representations of tlie life of man as a firo sacrifice, 
and the vital functions as manifestations of tho Deity. 

The wliole of the fourth chapter is narrative. It recounts, 
first how one Jaiuisruti, the great grandson of Janasruti, ob- 
tained instruction on the attributes of tho Deity, then a dis- 
course between Saunaka, Abhipratarlu and a hermit, and next 
an anecdote of Satyakaina, who, in course of tending his master’s 
dock, obtained instruction on the nature of Brahma from a bull, 
a sacrificial fire, tlie wind, and the sun. Althougli a niiturul born 
son whose father was unknown, and recognised by tho c‘on- 
temptuous sobriquet of Jfibfila from tho designation of liis 
mother Jabala, he attained to great distinction as a teacher, and 
knower of Bralima, and his name and tliat of his son have been 
frequently quoted as authorities in the rpanishnds. The last 
anecdote in the chapter is that of Upako.vahi (s. 10) wlio, while 
abiding as a Brabinachari, obtained from tlie sacrificial fires of 
his tutor Satyakaina, and Hubse(iuently from the tutor himself, 
instruction oil divinity. The sum of tho instruction is com- 
prised in the assurance that ‘‘ the being who is seen in tlio sun,” 
i. e. the animating principle of tho sun, as well as that of tho 
moon and liglitning, is the God Sujireme, and that those who 
know it so, are blessed. 

The next chapter opens with a parable of lif<) and tho 
organs of sense, with a view to establish tho preihnimmeo of 
the former, Speech, audition, vision and mind are made .suc- 
cessively to forsake the body, which notwithstanding continues 
to thrive, as a dumb, a deaf, or a blind man or an infant. 
Life at last attempted to depart, and in tho very attempt, as 
a mighty charger, when wdiippcd* plucks out from their jikices 
all the pegs to which its feet may bo tied, it dislodged all tho 
organs of sense,”* This obliged the senses to ackiiowhidge its 
superiority, and it is accordingly described as ^Hho eldest and 
greatest.” The story is repeated by Satytik^ma son of Jabald, 
who takes tho opportunity to teach his pupil Gomiti, the mode 
of olfering oblations to life with a view to attain superior 
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excellence. He is followed by Pravahana king of Panchala, a* 
Kslietria, who explains to Uddalaka, a Brahmin saint, where 
men rise to from this earth,’^ how they retum,^^ where the 
way to heaven (Deva Yana) and the upper regions (Pitri Yana) 
divides/^ “ why the region where men rise to after death does 
not fill u})/^ and why the fluids of the fifth oblation are called 
Purusha.^^ Uddalaka, however, seems to benefit little by the 
instruction, and, when questioned by certain Brahman saints 
‘'‘great householders and knowers of the Vedas^^ as to " which 
is our soul and which is Brahma,’^ evades their enquiry and 
takes them to a Kslietria king, A.vvapati by name. The king 
riH’oives his guests with becoming civfility, and explains to 
thmn that tlio heaven, the sun, the winds, the sky, and the 
waters to which they severally offer their adorations, were 
but the glories of the “ Universal Soul which pervadeth the 
h(‘iiven and the earth, and is the principal object indicated by 
(the pronoun) i. c. that essence in man which calls itself 
I.* (Section 18.) This identification of the Universal and the 
human soul leads him on to identify it again with the five vital 
airs, breath, the air diffused into the body, the flatus in 
the lower intestines, the air essential to digestion, and that 
which rises upwards towards the head, or in other words the 
sum total of existence. He goes on : — “ Verily of that all-per- 
vading Soul, the heaven is the head, the sun is the eye, the 
wind is the breath, the sky is the trunk, the moon is the fun- 
dament, and the earth is the feet. The altar is His breast, 

♦ II lin e it is that tlu? knowledge of the Deity is called in the 
r[)anishads dtimijn^na “knowledge of self,”~a curious parallel with 
the Delphic oracle “ Know thyself.” Ifiato has something similar, 
lie says: “Absolute science is the pure sclf-conseiousness of the 
rf^ason'—the couvi<tion it has of itself,— which assures to every 
special science its value and right import. “ Its object is the 
eternal truth — thtj unchangoiihlo, unborn, imperishable — ol which all 
Ihiit can he said, is, that it is.” The same as the sat or “ being” of 
our text. — Kilter, 11, pp. 197-18l>. 
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.the sacrificial grass constitutes the hair of His body, the house- 
hold fire forms His heart, the annahsiryaiiachuiia fire forms 
His iniud, the Ahavaniya fire His face/’ 

These instructions seem to suffice for the edification of Ud- 
dalaka, and he appears in the next cha])ter as a ti’acher of* 
metaphysics in all its branches. His discourse, thougli sliort, 
is by far the most interesting in tlie whole range of the Upu- 
nishad. Oiit(dogy, cosmogony and tlieodicy are his subjects, 
and he treats them with consummate tact and talent, althonj^h 
not without some taint of the extravagant and fanciful aniili)- 
gies which so disfigure the lei-tiires of his tutors. His si\h.* 
resembles that of the ancient schools of fireeco, and his t‘xpres- 
sioiis often meet with their counterparts in the writings of Pla- 
to and his conteniporarii's. His great doctrine is that, at first 
God alone existed and that the creation is but an evolution of 
His will. His language, however, is involved. He says, atU 
dressing his son for whoso edification the dl.-conrse is deli- 
vered, Before, () child, tliis (creation) was a mere state of 
being (sat), one only, without a second, d’lieri^of viuniy others 
say, ‘ jleforc this was nmi-beiug, om‘ alone, without a secoinl, 
from that non-being jirocceds the state* of bi‘ing.’ Ibit of a 
truth, () child, how can that be*::' How can b(*in<r procei*d from 
non-beiugV Before, O ehild, this was only biMiig, one <»nly, 
without a second.'*’ The state of Inung” (snfj here is <‘vi. 
dentiy intended for tlie Deity, n something iibsuluti*ly imw- 
pressible and inconc(*i\ abh*, and may be compared to tlnr 
TO or of the Grecian phil(»ophers. The style of the argu- 
ment, it will be seen, is very much the same as ust*d in the 
discussion between Plato and the Eleatan Bitter in his sum- 
mary of Plato’s arguments against the negative portion of the 
Klealic dogma ‘Hhat all is one and th(*re is no multiplicity,’’ 
says, the iioii-beung neither is ain*^ thing, nor can bo conceived, 
eitliiT as multiplicity or us unity '' This indeed Is tlie great 
difficulty in the conception of iion-btnng, that both he who 
denies and he who affirms its reality are driven to contradict 
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themselves. For although it is inexpressible and inconceivable 
either as one or many, nevertheless, when speaking of it, it is 
nnav()i<lable to attribute to it both being and multiplicity — 
wh(‘thcr wo assert that the non-being is not, or that non- 
exist(Mit things can neither bo expressed nor conceived.^^* The 
languag(‘ of >Sankara is, in like cases, exactly similar. Talking 
of tlioso Vv'ho deny the existence of the Soul he says, the 
I>ii(Icllii<t doctrine of nothingnc'is is likewise false, for the 
mainlaincr of the doctrine proves his own reality.^^ His re- 
marks on ilu* pa>vago above quoted are abo worthy of note.t 

(h’('fttion i> >Mid to have proceeded from the will of this 
Ihamj*, nr wliicli sub'<e<{iicntl\’ entered the creation as its 
lii’e to manifest itself in various names and forms. The order 
ofcriMii"!! is lir^l lit'ut, tlumee water, and thence aliment. Tliis 
is n«>i c< >11."' aiaiit with the nrd(‘r of the Taittiriyaka, in which 
air and ^paee (aka.sa'i are likewise included. Vyasa, in the 
W'danta Sat ra<, maintain " tint there is no contradiction in this, 
ina"’niU'-]i tIumK ticicnl autimriry is nut rc''trictive, nor docs it 
profe''"^ to la* a complete enumeration. It would be foreign to 
oiir par]r><(' to enter here into an examination of the question, 
or ni’ihe view taken by Nankaraas to tlie propriety of the divine 
tmini^eifiu Deity, iati'lhgently wishing to C'Uter a created body, 
and tile manner in ^^hich He made such entry. Suffice it 
to s;iv that the ]aiS"age above (piuted forms one of the chief 
t(‘\*ts for tin* ]jantlu*istie di'.ipii'^itions of tin* later Vcdaiitists, 
allliongh rddalaka, instead of sujq)0".iiig with the Jkuitheists 

* Soph. ]K a. ifxijdr (k' y€ (ktr, cFTrep opOO)^ tc? Ae^et, pyre vxi cV, 
/o/rc US' TTitkXi’ aiTif (m . 7 o/u';oid /x7/^tTo TTupa-ur aero KoActr, cV 

Ti yf'u} K'o K(ltIi Tai'Tijv ar TijV irpn'sptpTiv irpo%ayoptvoLTO, 

t In tiu* black \ iijur llnilnnaua (\el. II. p. 923) there occurs a 
])assage about Sh/ and -i.svi' (heincr and non-being) which leaves no 
doubt of tiait plul<'>ophical dogma having been known to the Hindus 
at ti very early period of their history when ‘‘ beef eating ’ was held 
a meritorious deed. The passage runs thus: 

when iieillior being nor non-being existed.” 
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the absolute consubstantiality of God and nature, — of God 
and the whole universe being on® and the same substance,* — 
makes the Deity create the universe first, and then shed on it 
as it were a ray of his light. His doctrine, in short, is not the 
absorption of the infinite into the finite — of God in nature, — but 
of the finite in the infinite — nature in God. It might be an 
exaggeration of but not the jmniliultini which destroys 

the responsibility of man to liis maker. 

Creation lives by its association witli the relloction of the 
divinity. Separated from it, it dies. Hence it follows that a 
knowledge of that reflection, i. e. of one’s own soul is, by a 
figure of metonymy, equal to a knowledge of God himself. 
Uddalaka exerts his utmost to convince his son of the import- 
ance of this doctrine by a series of illustrations and experi- 
ments, and in the true spirit of the Delphic oracle know thy- 
self’ reiterates at tlic end of every section, That jiarticle 
which is the soul of all this, is ’fruth ; it is the Universal Soul. 
O Swetaketu, thou art that.” 

Among the illustrations occurs a comparison of tlie human 
soul to rivers flowing towards the ocean, very similar to a pas- 
sage in Hume. These rivers, my cliild,” says Uddalaka, 

proceed from the East towards the West, thence from tl^o 
ocean (they rise in the form of vapour and dropping again,) 
they How towards the South, and merge into the ocean. Here 
as they do not remember wliat they wore, cv('n so all these 
created beings, having proceeded from the IVulli, know not 
that they have issued therefrom.” According to Hume, the 
Divinity is a boundless ocean of bliss and glory. Human minds 
are smaller streams which, arising at first from this ocean, s('ek, 
still amid all their wanderings, to return to it, and to lose 
themselves in that immensity and perfection.” 

In another illustration, it is shewn that relationship is due 

* JPantheista qui contendunt uiiicam esse substantiara cujus paries 
sunt omnia entia (|uaj existunt. 

Lacoudro, Inalit. Phihisoph, tom JJ. p. 120. 
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to the soul and not to the body, for says Uddalaka, the very men » 
who express the greatest anxiety for their relative during his 
illness, fail not, after death, tcv burn him on the funeral pyre.* 
The Seventh Chapter is devoted to a dialogue between 
Narada and Sanatkumara, in which the latter explains, to the 
foruier, the attributes of God. Sanatkumara opens the dis- 
course by declaring a knowledge of the four Vedas, the Iti- 
liiisas and Jhiranas, grammar, rituals, physics, astronomy, the 
sciences cognate to the Vedas, the fine arts and the like, to be 
worthless, unaided by a knowledge of Brahma or the Divine 
Soul. He forsakes them in the spirit in which Socratesf aban- 
doned physical studies, or Aristippus the C3’renaicJ gave up 
Mathematics. Such knowledge, he says, is nominal, a name only. 
Speech is greater than such name, and Mind greater than speech ; 
Will is greater than mind, and Sensitivity is greater still ; Beflec- 
t ion is higher than sensitivity and Knowledge is above it ; Power 
is greater than knowledge, and aliment, water, heat, space, 
memory and hope are successively greater ; and lastly above all 
stands Prana or Life, the greatest of all and worthy of the highest 
adoration. It should be approached with truth and zeal and 
faith and reverence, and viewed as an Immensity abiding in 
jy:s own* gloiw. lliat Immensity extends from above ; it 
extends from below ; it extends from behind ; it extends from be- 
fore ; it extends from the South ; it extends from the North — of 
a truth it is all this.’^ It is the Soul of the Universe — it is God 
himself. 1'he man who is conscient of this divinity confronts 
not death nor disease, nor doth he meet with pain and suffering.^^ 
This description of the Deity as immensity being liable to 
raisapprehensiun, inasmuch as it might tend to the inference 
that the Deity is synonymous with space, the author of the 
Upanishad, in the last chapter, describes Him. as beyond con- 
ception small, and situated w'ithin a minute chamber in the 
heart. But feeling that tlicreby he makes the Deity finite, he 

♦ Yule passim Brihadaraiiyaka Upanishad. edit. Iloer, p. 444. 
t Xenoph. Mem. I. 1, No. H sqq. IV. 7, No. 2 sqq. 

X De Lcgg. VI. p. 771. 
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immediately proclaims that, though minute, that Deity Is llie 
envelope of the whole creation, llo next compares Him with 
a bridge, a fire sacrifice, and truth. Ilis place in the hc^art and 
in the Jh*ahmaloka high above all other ri'gions, and the 
rewards of knowing him are next explained. An aneedott' 
is then related of how' liulra and X’airoehaiia sought instrue- 
tion of IVajiipati, and the latter explained to them the naiuia? 
of the Univtasal Soul. Indra re]>reseiils caujuiring int(‘]iigen<*(.‘, 
and \hurochaiia self-sufliciency. W’lien tluy are told that the 
Soul is that being whieh is pc'reeived in one’s eye, or tlie 
reflection which one’s own self casts in water or a mirror, 
the latter goes away sati.-fical, and bilievt^s and acts under 
the impression that self aloiu‘ is adorable; in this ^^(a•ld 
self alone sliould be servtsl; by adoring and si*rving oih‘’s 
self both this and the oflier woihl may bt‘ attaimal iaii 
the former sc'eks fartlier informat ioii, lie is m xt told lliat 
that wliieh enjoys in a dream, tlu* i\ eling ftf being gritiiled by 
the attainment of a coveted object, is tlu* soul/’ and snb'-o- 
qiiciitly that that in which retiring, the sh>epcr is eomplett'ly 
at rest,” is the Soul. Hut thoy, too, fall to satisfy liim, and la‘ i'^ 
at last ianglit tliat th(‘ Soul iinmorial ami um‘iHi)odied, ])Ut 
tliatwhen it rt'sts williin a mortal body. It Ix'come.s “ siibjoet t/* 
desirable and (>bj('ets/’ })nl when relea^(‘d fi’om thai 

body it becomes rek‘a-c<l fn-m its ainenitii's.* "fhe work is 
broiiglit to a close witli a -innming u]i of its instruction in tin* 
following W(^>rds : Having studied th(‘ \’edas in tlu* house of 

a tutor, and having y)aid to the guru wlmt is his due, (Uie should 
dwell with his family in a lu’altliy country, reading t]H‘ W'tlas, 
bringing up vlrtmuas sons and Y)upils, dovot ing hims(‘lf w itli 
all hivS senses to the Universal Sold, and desln»ying no created 
being. Having lived thus as long us life hots he attains tlu' 
13rahnia-loka.’^ 

* The legend is given with some alieration in the last eliapter of 
the Kau.shitaki rpani.sliad. 



INTRODUCTION. 


87 


Tlio Universal Soul, to wliicli according to this UpanishaeJ 
our 111 ghost adoration is due, has been variously named 
Aitud, r(n'(nndf mdj Prana, Ijrahna, Para Brahma, Om, and 
we have transliterated and translated these terms at random 
without any lixed rule, for wdiich we cannot but express our 
i'(‘gr(‘t. Prana lias boon at different places translated into life, 
vital air, soul, See. and Jjrahma has been translated sometimes 
in the masculine and sometimes in the neuter gender. Our 
version too is, wo feel, inelegant, owing, no doubt, as much 
to <mr own incapacity as to a desire to shew the nature of the 
by l':ee})ing as close to it as possible, and avoiding all 
f]'eed< *in of ex]ire<sion or improvement of style at all likely to 
mar tlii' ^('nliulellts, connexion and metaphors of the original. 
I.n/ u('( //P a ISol, 




* Fourth Chajder, Section II. 67 

•i. [The latter replied] I allude to such a being to whom 
the fruits of all the good deeds of mankind become subservient 
in the same way in wfiich all the minor numbers become 
due to him who hath secured the Krita or the highest cast of 
the dice, 4 fnd those who know what he knows likewise secure 
[the same reward] 

5. Janas'ruti great-grandson of Janas' ruti listened to this. 
[In the morning] rising [from his bed while being eulogized 
by his bards] he thus addressed his herald : 0 child, do 

you address me as if I were the Rakvya of the car? [I am 
not deserving of such praise.] O child, do you of a truth 
go and speak unto Rakvya of the ear [that I long to see him].'' 
[Of him eiupiired tlm bard :] and who is this Rakvya of the 
car ?" 

0. [The latter replied] I allude to such a being to whom 
the fruits of all the good deeds of mankind become subservient 
in the same way in which all the minor numbers become due 
to him who hath secured the Krita or the highest cast of the 
dice, and those who know what he knows likewise secure [the 
same reward]." 

7. The bard searched for him, and, returning, said, I 
ia VC found him not." Unto him, said [Janas'ruti], Do ye 

go and look for him where the knowers of Brahma are to 
be met with,"* 

8. He proceeded, and, by one sitting beside a car and 
scratching his itches, sat down and said, Art thou, O lord, 
Rakvya of the car?" Yes, I am," said the other, "Now I 
know," [thought the baid] and retired. 


Skction II. 

]. Upon this Janas'ruti the great-grandson ot Janas'ruti, 
lukinsr with him six hundred head of cattle, a necklace and a 
♦ III louely places, near rivers and pools, in mountains and groves. Sakkaea. 
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pair of mules, yoked to a chariot, repaired to him, and thus 
addressed, O Rakvya, here [is a present] of six hundred hej^d 
of cattle, a necklace, and a pair of mules yoked to a chariot 
[accept them, and deign], O Lord, to impart to me in- 
struction on that deity whom thou adorest/^ 

2, Unto him said the other, Let these head of cattle and 
necklace and cliariot remain with thee, O Sudra/^ Hereupon, 
Janas' ruti, great-grandson of Janas'rnli, taking a thousand 
head of cattle, a necklace, a pair of mules yoked to a chariot 
and his daughter, again returned to him, 

8. And said, O Rakvya, this [herd of a] thousand cows, 
this necklace, this pair of mules yoked to a chariot, this dam- 
sel and this village in vvhich thou dwellest [1 beg to otfer to 
thee : accept them and deign] to impart to me instruction/^ 

4. Knowing her, [the damsel,] t«) be tlie cause of his im- 
parting instruction, he [llakvya] said; ‘‘ Hast thou brought her 
[for me], O Sudra ? She will he the caiise of my convoi\sing 
with thee/^ Hence are these villages in this country of gn'at 
virtue [mahibrisha] where he lived, called llakvyapurna. 
Unto him explained he, [the nature of the deity he adored]. 


2. ♦ ♦ * He [Janas'ruti I was a king, having a herald, as \veh‘arn 

[from th passage] : “ He addressed to a herald,'’ also from the I’aet of 
his repairing to a IhShinana lor instruelion, which would he inconsistent 
in a Sudi'a; how then did such an inapplicable expression as *‘() Su- 
dra” proceed from Rakvya ? Sasres have exj)lained it thus. From the 
speech of the geese he was assailed by grief [silka] heiu‘e Sudra ; or be- 
cause hearing [srutva] of Rakvya’s praise he ran [dravati Jaiid therefore 
Sudra; and tlie sage in order to show his omniscience used tlie expression 
“O Sudra or it might be, because instead of trying to obtain know- 
ledge by serving his tutor, he, like a Sudra, proceeded to gain instruction 
by paying for the same, and therefore is called a Sudra, although lu* 
was not of that caste. Others say, that annoyed with his small oiler the 
sage rebuked him with the term Sudra. 
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